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‘ Say on, sayers ! sing on, singers ! 

Delve ! mould ! pile the words of the earth ! 

Work on, age after age, nothing is to be lost. 

It may have to wait long, but it will certainly come 
in use 

When the matei-ials are all prepai’ed and ready, the 
architects shall appear !” 

Walt Whitman. 
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INTRODUCTION 


With this volume an important objective has been attained — 
the publication, in fifteen volumes, of a complete English ! 

translation of the Four Nikayas, also called Agamas, of the 
Pali Canon. Five of the fifteen appeared in the series Sacred 
Boohs of the Buddhists, a series started by Max Muller after 
he had stopped his earlier series Sacred Boohs of the East, and 
of which he only lived long enough on earth to edit, of the 
fifteen, the first. The second and third volumes (of this, the 
Dlgha-Nikaya) were published by the generosity of former 
kings of Siam; the last twelve have been published by the 
Pali Text Society. A list of the volumes appears on another 
page. 

For not one of these volumes can it be claimed that the 
workmanship amounts to the meticulous long-drawn-out care 
and collaboration bestowed on the English Bible, either in 
the translation of the 17th century or in that of the 19th. 

The Nikayas have as. ye|; foimd but their Wyclifs,- their 
Tyndales. An ‘ authorized ’ English edition is not. yet upon 
the horizon. The translators' have worked alone,, or, at 
best, as a pair, and with too little co-operation. '. It could 
hardly as yet have been otherwise. The English reader has 
been given some notion of the contents of these four CoHections. 

But he has not seldom borne away misleading ideas. 

These, with many oversights and other errors, posterity 
will in time come to correct. My more present business is 
to express the Pali Text Society’s deep indebtedness to the 
two Englishmen who, in lands unluckily far distant, have 
devoted time, energy and labour to the translation of the five 
volumes of which this is the last, the one in the leisure hours 
of a business career, the other when resting from agricultural 
toil, neither looking for any reward save that which good work 
done bring.?, both helping this Society by annual subscriptions. 

Fortunate Society to be so blessed ! 

' y- ' 
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More especially is our tribute due to bim of tbe twain who 
lias borne the major burden, translating alone six of the fifteen 
volumes, giving aid in a seventh, and now crowning our labours 
with this last volume. To all this must be added his recently 
issued translation of two minor anthologies in the Sacred 
Booh of the Buddhists Series; Udana and Iti-vuttaka, and his 
first edition of the Samyutta-Commentary, the third and, I 
believe, final volume of which we shall publish a year hence. 
Very worthily has he stood in the breach left by the untimely 
death of such concentrated helpers as Eichard Morris and 
Edmund Hardy. That we can look forward, in a few years, 
to completing our scheduled programme is largely due to him. 

Lest by writing thus I get into trouble with this remote 
recluse, I pass to his renderings, and what therein they have 
made so much more accessible to us. His ‘home-leaver’ for 
pabbajito is new — so I believe — and should ‘ catch on.’ The 
contexts specify the leaving with reference, not to the world, 
but to ‘the house’: “having gone forth from the house 
to the houseless.” Of his ‘ wayfarer ’ for tatlidgata, that 
gnawn bone of exegesis, I have worded my appreciation in 
his Minor Anthologies, VIII. I am glad also to see he has 
approved of ‘ very man ’ for sappurisa (see his note, p. 79) ; 
and, I hold, gets nearer to literal accuracy in rendering vedand 
by ‘ knowings ’ rather than by the more usual ‘ feeling ’ 
or ‘sensation.’ And he has virtually discovered for us 
the noun yattaJco: ‘striver’ (p. 67), a word which Childers 
knew only as an adjective: ‘of so much.’ This escaped the 
notice of the promising neophyte, alas ! lost to our work, 
who compiled the Anguttara Index, and eluded my husband 
and myself wdien bemargining our Childers, let alone the 
compiler of the Dictionary, depending too much on our un- 
certainties. Einally he has, 0 joy ! used, for the first time 
in this work, the bracketed corresponding page of the text, 
whereby the work of reference is immensely expedited. 

As to the contents of the Tens and Elevens, a comment here 
on (a) persons, (b) ideas. 

(a) Familiar to readers will be the brahman Janussoni, 
coming to have a matter of ritual spiritualized into a matter 
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of religious conduct, and ever, as usual, made promptly to 
repeat a patter of lay-adhesion to the Order. Likewise the 
ever-faithful cousin Inanda, now saving his great relative’s 
face by an ingenious apologetic parable, now finding himself 
apologized to as a very distinguished man. Of Updli (pp. 50, 
140) we are glad to hear more, yet is there here too the dis- 
advantage that we know not for certain which of the three 
Upalis it is: the Sakyan valet, the learned Jain, or a third. 
Once more we are at the faithful Vesali, meeting Mahali of 
the Digha Suttanta, and seeing the brilliant Licchavi cavaliers 
ride by. But the outstanding person in the Sakyan following 
is the mysterious woman-teacher known as the Kajangalaii 
nun, with her lay congregation, her formulas as differing in 
part from those of the Khuddakapatha’s ten heads, and the 
high tribute paid her by the Founder.^ The ‘ Etad-agga ’ 
list knows her not, nor the Therigatha, nor the Apadana. 
Who was she ? And where was Kajangala ? 

Finally, in references to the Foimder, we note here, and 
not in the Majjhima only, allusions showing the growth of 
Buddha-cult, and of a tendency to terms of Bhaktimarga, 
reminding us of the Bhagavadgita — “ Whoever have come to 
the goal in me . . . whoever has unwavering faith in me . . .” 
(p. 81). Compare in the Majjhima: “ all who have but faith 
in meand love for me have as their destiny ” (No. XXII). 

(b) Dhamma-sota (p. 96/.). Mr. Woodward’s note here of 
contexts with sota, meaning now ‘hearing,’ now ‘stream,’ 
is of much interest. I readily agree that, in this context, 
whereas I must have been led by the association sotdpatti: 
attainment of the stream (as usually rendered), to use ‘ stream,’ 
the meaning is more probably ‘ hearing ’ or ‘ ear ’ (the word 
is the same). It points to the emergence of dhamma as coining 
to mean, not so much ‘ conscience,’ the inner divine monition, 
as an externalized code of ‘teaching,’ becoming ever more 
scheduled and formularized. 

It is of interest to compare the variant versions of the 
reply to Migasala’s very pertinent inquiry — ^treated by the 
monk-editor with deprecating patronage — as given in Sam- 
1 Pages 37 ff. See Minor A.nth)logies, YII, pp. Ivi/. 
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yiitta and here, and to wonder what the single-minded and 
appreciative Founder would say, did he see the sophisticated 
misty teaching here fathered upon him ! (p. 94). 

AttJm, anaUha (pp. 38, 155 ff., 173). I have elsewhere tried 
to show all that this term meant for original Buddhism, 
and how, as becoming ever more in demand for growing 
literary purposes, and so, ambiguous, it was superseded by 
amd and by nibbdm. It certainly meant, as the translator 
gives it (p. 38), ‘aim the thing in religion needed, the thing 
sought. So the seeking needing man is (p. 165) called -atthiJco. 
It was the Buddhist summum honum, as the later-emerging 
nihhdna was at one time not This was but a cathartic discipline 
made in the quest of the '^Aim, But with the monk nihhdna 
made famous headway, and editors got busy with it. Emerg- 
ing in other Indian literatures as the consummation of the 
Man or soul {Brahnia-nirvdr^am, Gita), in Buddhism it pre- 
vailed as Man’s final wiping out as man. Attha having meant 
at one time religious quest — ^king Bimbisara is shown point- 
ing to it, with the express qualihcation of sampardyika 
(belonging to other worlds) as the Bhaga van’s teaching (V in. 
MJw. V, 1) — I regret to see it often elsewhere rendered 
by ‘use,’ ‘profit.’ The fact that (a) urgent admonition 
here lays attha beside, as equal to, dhamma, (/5) the solemn 
mantra of the First Utterance names, as to be avoided, ‘ what 
does not belong to attha ’ and doubtless, as originally spoken, 
named the Middle Way as ‘ belonging to attha,’ calls for 
an English word of high religious import. This is not easy, 
as both translators of the Anguttara have admitted. By an 
accident in the Christian tradition, and so in the English 
language, we have the urgent importance of the religious 
quest handed down in a verb, rather than in its noun: 

“ Seek ye First the kingdom of God and his righteous- 
ness. . . .” 

We might have had this as: Be your first search. ... There 
remain the alternatives: weal, aim^ quest. The translator 
has used the first two. But he is not to be held responsible 
for the literary uncouthness of “ aim and not-aim ” {attho 
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anattho ca). Here lie had. faltered and followed the herd, and 
I have barged in. ‘ Profit ’ is in itself excellent, but onirent 
use has tied it up tightly with that other kind of attlia, referred 
to by Bimbisara as ‘ of things seen,’ i.e, worldly. It is 
true that, in Indian usage, dharnm and miha were, in the 
3rd century e.o., on the verge of becoming used (with ’kcma) 
as the three absorbing features in a man’s worldly life. But 
no such institutional meaning is revealed here (p. 167); the 
words dhamma, attha were still not so much what a man did 
as what a man ought to do and seek. They were still high 
words of the religious quest, and I earnestly beg readers to 
see them here in that light: dhamma, the ought to be done 
(or ought not) ; attha, the ought to be sought after. “ One 
should fare onward according to these two things ” (p. 173). 

Yuddhi, bhdvand. No less do I exhort the reader not to 
overlook, as overlooked it invariably is, the reiteration and 
deep significance of these two terms {e.g., pp. 84, 94, 110, 151). 
Not till we see, first, the insistence on man’s religious progress 
as, not a ‘ being,’ but a ‘ becoming,’ everywhere stressed in 
the pre-Buddhist Upanishads, then, the gospel of the Son of 
the Sa,kyas as a way of growth (inspired by seeing the lilies; 
“ how they grow !”), a growth to which there need be no 
decay (parihdni), shall we ever understand that gospel. And 
further, even if we note the insistence, we tend to overlook 
wherein should be the growth. We think too much of growth 
in terms of body, mind, character ; we lose sight, in the instru- 
ments and the sign (character) of their growth, of growth in 
that which is supremely worth while, i.e. in religion. It is 
the man, user of the instruments, who has to grow. It is 
good to see how the verses, hoary it may be with age, keep 
this in view; it is not just “faith, virtue,” and the rest that 
grow; it is 

YO ’dha mddhati : 

whoso by faith, by virtue (‘ in ’ is here not literally correct), 
by wisdom, generosity and lore 
alike makes growth . . . 

Nor, notice, is it enough not to decay, to fall back. Like 
the gallant Nurse Cavell with her “ Patriotism is not enough,” 
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we find Saripntta affixming that to maintain, to hold ground 
gained is not enough: “ I praise not standing still, let alone 
waning in what is good. I praise growth, not standing still, 
not waning. . . . Herein is a man a striver !” Can we find 
anything equal to this save in the Christian Epistles ? 

Such a divine growing was called bhdmna, literally a making- 
become. It doesn’t make elegant English, and the translator 
has preferred ‘culture’ and ‘cultivating.’ I regret this, 
because the reader thereby tends to lose the historic signifi- 
cance in the ‘ making-become.’ We get hut one use of the 
causative ‘ make-become ’ in those early Upanishads^ with 
their frequent use of ‘ become.’ Their sky was not yet 
darkened by the rise of monasticism, nor had they heard of 
the close intermondial intercourse of the early Sakyans with 
men who had gone before to a better world. The early 
Buddhist horizon is full of denizens other than those of earth. 
Man’s right of way in the worlds had become a very present 
thing to them. Words were wanted for ‘ lives,’ ‘ worlds ’ in 
the plural, and ‘ becomings ’ {bhavd) was chosen for both. 
But growing monkdom shrank from the opportunities given 
for growth by ‘lives’ and ‘worlds,’ and hastened (a) to 
forge a short-cut, or as in the North a cut-short, to consumma- 
tion by an arahan theory, (jS) to pour shame and abhorrence 
on the word chosen for lives, for worlds : bhavd. But, to pre- 
serve the old ideal of life as growth or becoming, the causative 
form of bhava was upheld, and so we get biiava condemned, 
but bhdvand, bhdveti commended. 

I apologize if I repeat myself, but this historical fact is of 
deep significance, and while it is still not listened to, the one 
thing left me is to say it over again. 

The ‘ eightfold path ’ as tenfold. Elsewhere I have pointed 
to the way in -which, in the first volmne, the Way as eightfold 
is being tentatively used, alternatively with other scheduled 
things, for the iMiddle Course (i, p. 275).2 Also to the fact 
that the Way as eightfold finds no place in the subjects 
classed as eight in number (iv, p, x). Here we find the Way 
explicitly classed under the Tens fp. 185 ff.), as if, when the 

^ Aitareya. 2 Manual of Buddhism, 135, 
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original draft of that section was compiled, the Way was 
taught as tenfold. 

And, as I pointed out in the preceding volume to this, 
the passing over the Way as eightfold in the titular subjects 
of the Eights-Nipata is but one surprise among many sur- 
prises awaiting us, if we, with Buddhists and most writers 
on Buddhism, see in the present iron-bound formularization 
of Hinayana or Thera vada Buddhism the gospel as originally 
taught by Gotama called Buddha. I have listed these 
‘ surprises ’ briefly in the J.R.A.S., for October, 1935, and 
more fully in Indian Culture, Calcutta, I, 4, 1936. Here 
they are. The following groups are not among the titular 
Suttas : 

Among the Threes, the three Eefuges (later Eatana^^ or 
Jewels), the three Marks {lakkJiatjta) : anicca, dukkha, 
anattd. 

Among the Fours : the Four Truths. 

Among the Fives : the Khandha’s or Aggregates. 

Among the Eights; the eightfold path. 

And there are irregularities, so to speak, in the handling of 
the Four Satippatthdna’s and of the Five Indriga's and of 
the Six AbMnnd’s, as I have also pointed out. 

No historical research in the problem of the compilation 
and arrangement of the Pali Canon can afford to ignore, as 
all have as yet ignored, these anomalies. Our English issue 
of this Fourth Nikaya would alone, for the light thrown here, 
have been worth the expended trouble and cost. But there 
is much else to be gathered of sidelights on the older teaching. 
A little of that ‘ much ’ I have sketched in these Introductions, 
but there is more that will reward research. In none of the 
Four Nikayas is the ‘ man ’ kept in view and shown as being 
in a process of becoming, of growth so clearly as he is in this 
Book of the Gradual Sayings, By what happy accident (I) 
was it that among the judges, listening to the endless series 
of parallel varying versions at Patna’s great Eisteddfod of 
Asoka’s day, was a man, or men in sympathy, relatively 
speaking, with the older tradition ? 


G. A. P. EHYS DAVIDS. 




TRANSLATOR’S PREFACE 


The translation of this last volume of Anguttam-Nikaya, 
which completes the Pali Text Society’s (together with the 
Sacred Boohs of the Buddhists Series) translations of the Four 
Great Mkayas, has fallen to my lot, for Mr. E. M. Hare, who 
translated Vols. Ill and IV, found it impossible to give the 
necessary time to the work. I owe him thanks for sending 
me the draft of a few early suttas, and for the use of his own 
copy of the text which contained many valuable references, 
also for transliterating the greater part of the Sinhalese edition 
of the Commentary on this volume. 

There is not much for me to say about the Tens and Elevens, 
as much of the matter appears in previous volumes ; the Elevens 
contain hardly anything new. So I have left it to Mrs. Rhys 
Davids, who kindly writes her usual Introduction, to remark 
upon points of interest. 

I may, however, mention that, as in my recent volume, 
Verses of Uplift and As it was Said {Uddna and Itivuttakd 
S.B.B. Series), I have used ‘ The Wayfarer ’ for tathdgata. 
As I have remarked in my notes, in the stock list of ditthi 
(or views) held by non-adherents to the Buddha’s teachings 
the one question always put is, quite naturally : ‘ Does the man, 
human being, satta, survive death or does he not V Here 
the word used is always tathdgata (taken generally by the 
commentator as satta, a being). I do not hold the usual view 
that tathdgata here means the Teacher, for I believe this was 
a much later title for him. In this list it seems to mean ‘ one 
who has Gome-to-be in this world and will fare on in this and 
other worlds.’ The Teacher is the Wayfarer par excellence. 
He is often called Sugata, the Well-farer, he who has fared 
successfully in this world. It is worth while noting that later 
on his followers, or some of them, were called by this name, 
the Sugatas or ‘ a sect who believe that religion 
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consists only in kindness ’ (Hopkins, Religions of India, 44-8), or 
wko keld, according to otker accounts, that ‘ something exists 
but only momentarily.’ 

Also I have used Lord Chalmers’ term ‘ cankers ’ for dsavd, a 
word wbicli has been translated by ‘ drugs,’ ‘ intoxicants ’ (in 
Skt. a distilled spirit); but it seems to mean ^a running sore.’ 
Santay (sat), I have translated as ‘ the Eeal ’ in preference 
to ‘peaceful’ in the phrase iday santay, 'panltay, etc., where 
the context seems to demand an epithet stronger than ‘ peace- 
ful.’ I have also taken mahhha (hjrpocrisy) to mean ‘depre- 
ciation of others ’ in accordance with the commentarial ex- 
planation as ‘ one who smears over {mahhheti) the virtues of 
others.’ 

F. L. WOODWAED. 

Tasmania, 1936. 
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THE BOOK 

OF THE GRADUAL SAYINGS 

(ANGUTTARA-NIKATA) 

Honour to that Exalted One, Arahant, the Fully 
Enlightened One 


THE BOOK OF THE TENS AND ELEVENS 

PART V 

THE BOOK OF THE TENS 

Chapter I. — Profit. 

§ i (1). What is the object 

Thus have I heard : On a certain occasion the Exalted One 
was staying near Savatthi at Jeta Grove, in Anathapi^idika’s 
Park. Then the venerable Ananda came to see the Exalted 
One, and on coming to Mm saluted the Exalted One and sat 
down at one side. So seated the venerable Ananda said this 
to him: ‘Pray, sir, what is the object, what is the profit of 
good conduct 

‘ Why, Ananda, freedom from remorse® is the object, 
freedom from remorse is the profit of good conduct.’ 

^ Kim-atthiyay. It is not easy to translate this, the adjective of 
attha {cf. G.S. iv, pp. vii, x, xix). The root-idea is ‘ thing-sought/ or 
‘ -needed,’ and so ‘aimed at.’ This is well shown in the much-used 
parable of the man sar-atthiJco {-iha=iya), ‘seeking (or needing) 
timber see below again, p. 201; also five times in the Majjhima and 
four times in The ‘ forward view ’ in the contexts makes such 

a term as ‘ of what use ’ not quite so suitable. 

® Slldni (good conduct) is more literally habits, then, moral habits. 
The English words give too wide and deep a range. 

3 Avippaiisaro ; cf. D. i, 73 ; /S', iv, 351 ; A. iii, 21 =Q.S. iii, 16. In the 
Elevens the same set is made into eleven by taking revulsion-and- 
fadtng as two terms. 
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2 The Book of the Tens [text v, i 

‘ Pray, sir, wliat is the object, wbat is the profit of freedom 
from remorse V 

‘ Joy, imanda, is the object, Joy is the profit of freedom 
from remorse.’ 

‘But, sir, wbat is the object, wbat is tbe profit of 

joyr 

‘ Rapture, Irianda, is tbe object, rapture is tbe profit of 
joy.’ 

‘But pray, sir, wbat is tbe object, wbat is tbe profit of 
rapture V 

‘ Calm, Ananda, is tbe object, calm is tbe profit of rap- 
ture.’ 

‘ But, sir, wbat is tbe object, wbat is tbe profit of calm ?’ 

‘ Happiness, Aiianda, is tbe object, happiness is tbe profit 
of calm.’ 

[2] ‘ Pray, sir, wbat is tbe object, wbat is tbe profit of 
happiness V 

‘ Concentration,^ Ananda, is tbe object, concentration is 
tbe profit of happiness.’ 

‘ But pray, sir, wbat is tbe object, wbat is tbe profit of 
concentration V 

‘ Knowing and seeing things as they really are, Ananda, is 
tbe object and profit of concentration.’ 

‘ What is tbe object, sir, wbat tbe profit of knowing and 
seeing things as they really are ?’ 

‘ Revulsion and fading of interest, Ananda, is tbe object 
of it.’ 

‘ Pray, sir, wbat is tbe object and profit of revulsion and 
fading of interest V 

‘ Release by knowing and seeing, Ananda, is tbe object and 
profit of these. So you see, Ananda, good conduct has freedom 
from remorse as object and profit; freedom from remorse has 
joy; joy has rapture; rapture has calm; calm has happiness; 
happiness has concentration; concentration has seeing things 
as they really are; seeing things as they really are has revul- 
sion and fading of interest; revulsion and fading of interest 
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Profit 

have release by knowing and seeing as their object and profit. 
So you see, Ananda, good conduct leads gradually up to the 
summit.’^ 

§ ii (2). Thinking with intention. 

‘ Monks, for one who is virtuous, in full possession of virtue, 
there is no need for the purposeful thought;^ May freedom 
from remorse arise in me. This, monks, is in accordance with 
nature — that for one who is virtuous, in full possession of 
virtue, freedom from remorse arises. 

Monks, for one who is free from remorse there is no need 
for the purposeful thought : May joy arise in me. This, monks, 
is in accordance with nature® — ^that for one W'ho is free from 
remorse joy arises. 

Monks, for one who is joyous there is no need for the pur- 
poseful thought ; May rapture arise in me. [3] This, monks, 
is in accordance with nature — ^that for one who is joyous 
rapture arises. 

Monks, for one whose heart is enraptured^ there is no need 
for the purposeful thought : May my body be calmed. This, 
monks, is in accordance with nature — ^that for one whose heart 
is enraptured the body is calmed. 

Monks, for one whose body is calmed there is no need for 
the thought I feel happiness. This, monks, is in accordance 
with nature — that one whose body is calmed feels happiness. 

Monks, for one who is happy there is no need for the thought : 
My mind is concentrated. It follows that the happy man’s 
mind is concentrated. 

^ Anupubhena aggdya parenti; cf. B. ii, 20, uecheda^g partti; below, 
pp. 139, 312 of text {handya). Gomy. arahattaya gaccJianti, Of. with 
this sequence that in E.B. ii, 26 (XII, § 27), and p. viii. 

2 Na cetandya Icaranlyay. For ceiand (thinking with intention) see 
Mrs. Rhys Davids’s note at Buddh. Psych. Ethics, n. to § 5. This 
section, equal to the first of the Elevens, is quoted at Netti, p. 144, with 
ceiand karanlyd and gdyeyya in each case for uppajjatu of our text; 
while all its verbs are in the optative mood. 

3 Dhammatd esd. ^ Plti-rnamssa. 

® Up to this point, as noted above, the verbs are optative; the rest 
are in the indicative mood. I have therefore dropped the word ‘ pur- 
poseful ’ qualifying ce^awoya. 
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The Booh of the Tens 

Monks, for one who is concentrated there is no need for 
the thought : I know and see things as they really are. It 
follows naturally that one concentrated does so.^ 

Monks, for one who knows and sees things as they really 
are there is no need for the thought: I feel revulsion; interest 
fades in me. It follows naturally that such an one feels 
revulsion and fading interest. 

Monks, for one who feels revulsion and fading interest there 
is no need for the thought : I realize release by knowung and 
seeing. It follows naturally that he who feels revulsion and 
fading interest realizes release hy knowing and seeing. 

So you see, monks, revulsion and fading of interest have 
release hy knowing and seeing as object and profit; seeing 
and knowing (things) as they really are, have revulsion and 
fading interest as object and profit ; concentration has know- 
ing and seeing things as they really are as object and profit; 
happiness has concentration as object and profit; calm has 
happiness; rapture has calm; joy has rapture; freedom from 
remorse has joy; good conduct has freedom from remorse as its 
object, freedom from remorse as its profit. [4] Thus, monks, 
one state just causes another state to swell, one state just 
causes the fulfilment of another state,^ for the sake of going 
from the not-beyond to the beyond.’® 

§ iii (3). Basis (a) {hy the Teacher). 

‘ Monks, in the immoral man who has lost virtue his freedom 
from remorse lacks basis.'* Freedom from remorse not exist- 

^ Cf. Expositor, 157. 

2 Dhamma’va dhamme ahliisavdeMi . . . paripurenti ; cj. D. i, 73, 
so imay Jcdyay vivehajena plti-sukhena ahhisandeti parismideti paripureti 
parippharati. 

^ Apdra pdray gamandya. Here Gomy. ‘for the purpose of going 
from the this-side-become three-dimensioned round to the nibbana- 
beyond.’ Gf. K.S. r, 225, where this is mistranslated. 

^ Hafnpaniso {Corny. Jiata-hdrano) ; cf. A. i, 198, sa-upanisa=O.S. 
i, 179; Jl. iv, 99, where the same sequence of virtues begins with Mrot- 
tappa and indriya-sayvara, as ‘ bases ’ or connecting-links of virtue. 
Corny., ad loc., has jinna-paccayo. [The word upanisa seems in Pali 
to be rather connected with upanissaya (support) than with the idea 
of mystic or secret doctrine.] 
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ing, joy lacks basis in bim who has lost freedom from remorse. 
Joy not existing, rapture lacks basis in him who has lost joy. 
Rapture not existing, calm lacks basis in him who has lost 
calm. Happiness not existing, right concentration^ lacks 
basis in him who has lost happiness. Right concentration 
not existing, knowing and seeing (things) as they really are 
lacks basis in him who has lost right concentration. Knowing 
and seeing things as they really are not existing, revulsion- 
and-fading of interest lacks basis in him who has lost knowing 
and seeing things as they really are. Eevulsion-and-fading 
of interest not existing, release by knowing and .seeing lacks 
basis in him who has lost revulsion-and-fading of interest. 

Suppose, monks, a tree^ that has lost its branches and 
foliage; its sprouts also come not to full growth, its bark, soft- 
wood and core come not to full growth. In like manner, 
monks, in the immoral man who has lost virtue his freedom 
from remorse lacks basis; release by knowing and seeing lacks 
basis in him who has lost revulsion-and-fading of interest. 

But, monks, in the virtuous man complete in virtue his 
freedom from remorse is fully based. Freedom from remorse 
existing, the joy of him who is complete in virtue is fully based. 
Joy existing, the rapture of him who is complete in joy is 
fully based. Rapture existing, the calm of him who is 
complete in rapture is fully based. Calm existing, the happi- 
ness of him who is complete in calm is fully based. Happiness 
existing, [5] the right concentration of him who is complete in 
happiness is fully based. Right concentration existing, the 
knowing and seeing (things) as they really are of him who is 
complete in right concentration is fully based. Knowing and 
seeing things as they really are existing, the revulsion-and- 
fading of interest of him who is complete in knowing and 
seeing things as they really are is fully based. Revulsion-and- 
fading of interest existing, the release by knowing and seeing 
of him who is complete in revulsion-and-fading of interest is 
fully based. 


1 Here sammd is added to the samadhi of previous sections. 

^ The simile is at A. iii, 20, 200, 360; iv, 336; below text 314-17. 
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Suppose, monks, a tree complete witE branckes and foliage; 
its sprouts also come to full growth, its bark, soft-wood and 
core come to full growth. In like manner, monks, in the 
virtuous man, complete in virtue, his freedom from remorse 
is fully based. . . . ’ 

§ iv (4). Basis (b) {bij Sdriputta).^ 

(A reiietitioji o/ § iii.) 

§ V (5). Basis (c) {by Ananda.) 

[6] (A repetition of § iii.) 

§ vi (6). Concentration {a) {by the Teacher).^ 

[7] Now the venerable Ananda went to see the Exalted One, 
and on coming to him saluted him and sat down at one side. 
So seated he said this to the Exalted One : 

" Pray sir, may it be that a monk’s winning of concentration 
is of such a sort that in earth he is unaware of earth, in water 
unaware of water, in heat unaware of heat, in air unaware of 
it, in the sphere of unbounded space unaware of it, in the 
sphere of infinite intellection unaware of it, in the sphere of 
nothingness unaware of it, in the sphere of neither-perception- 
nor-non-perception unaware of it; that in this world he is 
unaware of this world, in the world beyond unaware of it— 
and yet at the same time does perceive V 

‘ It may be so, Ananda. A monk’s winning of concentration 
may be of such a sort that in earth he is unaware of earth . . . 
in the vrorld beyond unaware of it, and yet at the same time 
he may perceive.’ 

‘ But, sir, in what way may a monk’s winning of concentra- 
tion be of such a sort that still he does perceive ? ’ [8.] 

/Herein, Ananda, a monk has this perception: This is the 
real, this is the best, namely, the calming of all activities, the 
rejection of all substrate, the ending of craving, the fading of 

^ The idddna (saminary of titles in verse) of this chapter arranges 
titles differently, probably for the sake of rhythm. 

2 ]]{,epeatecl in tho Elevens with the addition of one item. 
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interest, stopping, nibbana. In such a way, Ananda, a monk’s 
winning of concentration may be of such a sort that in earth 
he is unaware of earth ... in this world unaware of this 
world, in the world beyond unaware of it— and yet at the 
same time he does perceive.’ 

§ vii (7). Concentration (b) {by Sdrijputta). 

Now the venerable Ananda went to see the venerable 
Sariputta, and on coming to him greeted him courteously, and 
after the exchange of greetings and reminiscent talk, sat down 
at one side. So seated the venerable Ananda said this to the 
venerable Sariputta: 

' Pray, Sariputta, your reverence, may it be that a monk’s 
winning of concentration is of such a sort that in earth he is 
unaware of earth . . . {the whole as above) . . . and yet at 
the same time he does perceive ?’ 

[9] ‘ Yes, Ananda, your reverence, a monk’s winning of 
concentration may be of such a sort. . . .’ 

‘ Pray, Sariputta, your reverence, in what way may that be % ’ 

‘ Once on a time, Ananda, your reverence, I myself was 
staying near this same Savatthi in Dark Wood, ^ and on that 
occasion I attained to concentration of such a sort that in 
earth I was unaware of earth and the rest ... in this world 
I was unaware of this world, in the world beyond I was unaware 
of it, and yet at the same time I did perceive.’ 

‘ Pray what did you perceive on that occasion, Sariputta, 
your reverence V 

‘ One perception arose in me : To end becoming is nibbana. 
Another perception faded out in me : To end becoming^ is 
nibbana. Just as, your reverence, from a fire of splinters^ 
one spark arises and another spark fades out, even so in me 
one perception arose : To end becoming is nibbana, and another 
perception that to end becoming is nibbana faded out in me. 
Yet at the same time, your reverence, I consciously per- 
ceived.’ 


1 Gf. Vin. i, 298; A. iii, 359; JC.jS. i, 160 7i. 

2 I.e. rebirth. ^ Simile at M. i, 269. 
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§ viii (8). The believer^ 

[10] ‘ Monks, a monk may be a believer but yet not be 
virtuous. Thus in that respect be is incomplete. That 
defect must be remedied by the thought: How can I be both 
a believer and virtuous ? But, monks, when a monk is both 
of these, he is complete in that respect. 

Monks, a monk may be both a believer and virtuous yet not 
learned f a believer, virtuous and learned, yet no dhamma- 
preacher; he may be a believer, virtuous, learned and a 
dhamma-preacher, yet not a fi'equenter of debates;® he may 
be all of these, yet not be confident^ in expounding dhamma 
in a company; he may be all of these, yet not expert in dis- 
cipline;® he may be all these, yet no forest-dweller, a lodger in 
solitude ; he may be ail these, yet not be one who attains at will, 
without difficulty and without trouble, the four musings® 
which belong to the higher thought, which even in this same 
visible state are blissful to abide in; nor does he, by destroying 
the cankers, in this same visible state comprehending it of 
himself, realize the heart’s release, the release by insight, and 
attaining it abide therein. So in that respect he is incomplete. 

That defect must be remedied by the thought : How can I 
be both a believer and virtuous, also learned, a dhamma- 
preacher, a frequenter of debates, and confident in expounding 
dhamma in a company, also expert in the discipline, a forest- 
dweller, a lodger in solitude, and one who attains at will . . . 
[11] and by destroying the cankers ... realize the heart’s 
release, the release by insight, and attaining it abide therein ? 

Then, monks, when he has attained each one of these ten 
things, he is complete in that respect. 


^ Saddho is defined in the Elevens as one who is sure Iti pi so Blia- 
gava,eto. 

® Bahussuta, one who has heard much. 

® Parisdvacara ; cj. E.S. y, 60 ». 

^ Visdrada ; cf. below, § 22, visdrado pafijandmi dhamrmp desetuy. 

® Vinayadhara, one who,, like Upali, knows by heart the rules of 
discipline. 

® All these belong to the Ariyan Method {ndya), see G.S. ii, 41. 
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Monks, if he be endowed with these ten qualities a 
monk is altogether^ charming and complete in every attri- 
bute.’ 

§ ix (9), The blissful. 

{The same as the above down to ‘ a lodger in solitude.’ Then 
follows :) 

' He may be all of these yet not be one who abides experi- 
encing with body those blissful deliverances^ in the formless, 
experienced by him who passes beyond objective forms; 
and he may not, by destroying the cankers in this same 
visible state . . . [12] realize the heart’s release . . . and 
abide therein. So in that respect he is incomplete. 

So that defect must be remedied by the thought: How can 
I be both a believer, virtuous, and . . . {as above) ... a 
lodger in solitude, and abide experiencing with body these 
blissful deliverances in the formless, experienced by him who 
passes beyond objective forms, and likewise, by destroying the 
cankers in this same visible state . . . realize the heart’s 
release . . . and abide therein ? 

Then when a monk is a believer, virtuous, and the rest, he is 
complete in that respect. 

Monks, if he be endowed with these ten qualities a monk is 
altogether charming and complete in every attribute.’ 

§ X (10). By knowing.^ 

[13] {The same as the two previous suttas down to ‘ expert in 
the discipline.’ Then follows :) 

‘ (He may be all of these) yet not be one who can recall 
his former dwelling in divers ways, thus: One birth, two 


Samanta-pasadiko. The title (etad-agga) conferred on the monk 
Upasena because of his highly qualified following at J:. i, 24= G.S. i, 1 9. 
It is also the name of the Vinaya Commentary. 

^ Gf. A. ii, 183. ‘The eightfold deliverance is to bo experienced 
with body.’ These eight are given at A. iv, 306, etc. ; D. ii, III; Num- 
bers 1-7 are discussed at Buddh. Psych. Mh., § 24Q ff.; Expositor i, 25.5. 

“ The ndddna has Vijjaya (?) probably referring to the sentence about 
his former dwelling. 
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birtlis. . . ?■ Thus he calls to mind in all their specific 
details, in all their characteristics, in divers ways, his former 
dwelling; and he may not be one who with the deva-sight, 
purified and surpassing that of men, beholds beings deceasing 
and rising up again . . . and recognizes beings as gone (to 
weal or woe) according to their deeds; and he may not be one 
who, by destroying the cankers . . . realizes the heart’s 
release . . . and abides therein. So in that respect he is 
incomplete. 

That defect must be remedied by the thought: How can I 
be both a believer, virtuous, and learned and a dhamma- 
preacher, a frequenter of debates, confident in expounding 
dhamma in a company, also expert in the discipline, likewise 
one who can recall his former dwelling in divers ways [14] . . . 
likewise one who with the deva-sight . . . recognizes beings 
gone (to weal or woe) according to their deeds ; likewise one 
who, by destroying the cankers. . . . 

Then, monks, when a monk is a believer, virtuous, and the 
rest . . . he is complete in that respect. 

Monks, if he be endowed with these ten qualities, a monk is 
altogether charming and complete in every attribute.’ 

Chapter II, — Things Making for Warding.^ 

§ i (11). Lodging. 

[15] ‘ Complete in five factors, monks, a monk who follows after 
and resorts to the lodging-place^ which is complete in five 
factors in no long time, by destroying the cankers, realizes in 
this same visible existence the heart’s release, the release by 
insight, thoroughly comprehending it of himself, and having 
attained it abides therein. How is a monk complete in five 
factors ? 

Herein a monk is a believer; he believes; He that Exalted 

^ Text abbreviates this well-known passage occurring e.g. at G.S. 
i, 147, and later on in this volume, and by error repeats several sentences. 

® Ndtha at § 17 ; cf. the name Andfha-piri4ilcci', ‘ feeder of the help- 
less.’- 

» Of. O.S.i, 220. 
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One, Arahant, is a perfectly Enliglitened One, perfect in 
knowledge and practice, a Welfarer, a world-lmower, trainer 
unsurpassed of men to be trained, teacher of devas and 
mankind. Awakened One, Exalted One. Moreover be is 
little troubled by sickness and disease; be is furnisbed with 
digestive power^ not too bot or too cold, but even and 
suitable for striving;^ be is bonest, no deceiver, be is one wbo 
shows himself as he really is to the Teacher, to bis discerning 
co-mates in the brahma-life; be dwells resolute in energy, ever 
striving to abandon bad qualities, stout and strong to acquire 
good qualities, not shirking the burden in good qualities;® 
he is a man of insight, possessed of insight for tracing the rise 
and fall of things, insight that is Ariyan, penetrating, going on 
to the utter destruction of 111.^ In this way, monks, a monk 
is complete in five factors. 

And how is one’s lodging-place complete in five factors ? 

Herein, monks, a lodging-place is not too far and not too 
near (a village), but suitable for coming and going, by day 
not frequented, by night quiet and undisturbed by noise, not 
plagued with contact of fl.ies, mosquitoes, wind, rain and 
creeping things. Moreover, for one dwelling in such a 
lodging-place the supply of robes and alms-food, of bed and 
lodging, comforts in sickness and medicaments comes about 
with little trouble ; further in that lodging-place dwell elder 
monks who have heard much, who are versed in the sayings, 
who know the teachings thoroughly, [16] who know the dis- 
cipline and summaries by heart.® Consorting with them 
from time to time he inquires of them and questions them 

^ Sama-vepakiniya gahaniya; cf. D. ii, 177; iii, Dialog, ii, 208 
andra.;iii, 167 (in Marks of the Superman); A. iii, Q5—G.S. iii, 54. Our 
Corny, has nothing to say about this gaham or inner process or organ. 
According to DA. ii, 628, it is kammaja-tejo-dhciiu (digestive heat). 
See note to Dialog, ii, 208. 

^ Majjhimdya padhdna-kkhamdya. So Mr. Hare at C.S. iii, 54. 
At Dialog, iii, 157, the qualityis ascribed to the person himself (patience 
in exertion), but obviously it refers to the digestion. 

^ CJ. K.8. V, 173 (The Controlling Power of Energy). 

^ (7/. A.jS. v, 175 (The Controlling Power of Insight). 

^ Agatdgamd; cf. Q. S A, 1Q\; iii, 2,58. 
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thus: “ How is this, your reverence ? What is the meaning 
of this ?■’ Those worthies then open np to him what was 
sealed, make clear wdiat was obscure, and on divers doubtful 
points of doctrine they resolve his doubts. That, monks, is 
how one’s lodging-place is complete in five factors. 

Indeed, monks, complete in five factors, a monk who follows 
after and resorts to the lodging-place complete also in five 
factors in no long time, by destroying the cankers, realizes in 
this same visible existence the heart’s release, the release 
by insight, thoroughly comprehending it of himself, and 
having attained it abides therein.’ 

§ ii (12). Factors. 

‘ Monks, a monk who has given up five factors and is com- 
plete in five factors is called in this dhamma-discipline “all- 
proficient,^ one who has lived the life, the best of men.” And 
how is a monk one who has given up five factors ? 

Herein a monk’s sensual desire is given up, malevolence, 
sloth-and-torpor, worry-and-flurry, doubt-and-wavering are 
given up. Thus is he one who has given up five factors. 
And how is he complete in five factors ? 

Herein a monk is complete in the sum total of a master’s 
virtues, of a master’s concentration, ^ in the sum total of a 
master’s insight, release, the release by knowing and seeing. 
Thus is he complete in five factors. 

Monks, a monk who has given up five and is complete in five 
factors is called in this dhamma-discipline “ all-proficient, one 
who has lived the life, the best of men.” 

Not sensual desire, malevolence, 

Nor sloth-and-torpor, worry-and-flurry at all, 

Not doubt-and-wavering in a monk are seen. 

^ Kevall; cf. Itiv. § 97, ‘ One lovely in virtue, nature and insight ’ 
(an ‘all-rounder’) is so called. Corny. Jcemlehi gunehi samannagaio ; 
cf. VM. i, 146: KhA. 115 (on 'keoala-happa)—8A. i, 15, which quotes 
our passage, reading Tcemlar). The word is also used for nibbana; in 
Sankhya and Yoga works it means the complete absorption in the 
thought of tho universal unity {Icaivalya), or the complete isolation 
of the purusha after death of the body. 

^ Samad'hi-l'khmdka ; cf. 0.8. ii, 51 . 
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[17] Blest with, a master’s virtues, concentration, 
Release and knowledge wMck belong to it, — 

He surely, with five factors all complete. 

Abandoning five factors, is thus called 
“ One all-proficient in this dbanuna-discipline.” 

§ iii (13). Fetters. 

‘ There are these ten fetters, monks. What ten ? 

The five fetters pertaining to this world and the five 
pertaining to the higher world.^ And what, monks, are the 
five pertaining to this world ? 

The view of the individual-group, doubt-and-wavering, 
wrong handling of habit-and-ritual, sensual desire and 
malevolence. These are the five fetters pertaining to this 
world. And what are the five pertaining to the higher world ? 

Lust of objective form, lust of the formless, conceit, excite- 
ment and ignorance. These are the five fetters pertaining 
to the higher world.’ 

§ iv (14). Obstruction. 

‘ Monks, in whatsoever monk or nun five mental obstructions® 
are not abandoned and five bondages of the heart are not well 
rooted out, in such an one come night, come day, decline, not 
growth, in good states may be looked for. And in what sort^ 
are the five mental obstructions not abandoned ? 

Herein a monk has doubts and waverings about the Teacher. 
He is not drawn to him, he is not sure about him. In a monk 
who so doubts and wavers, who is not drawn to and is not sure 
about the Teacher, the mind of such an one inclines not to 
exertion, to application, to perseverance, to striving. In him 

1 Partly at TTiag. v. 74 and v. 1010; Thig. v. 165. 

^ C!.K.8.Y,mnn. 

^ Ceto-hhild; cf. K.S. v, 45; iii, 182 (without similes). The 
sutta is at M. i, 101; Further Dialog, i, 71. Lord Chalmers trans. ‘ the 
fallows of his heart are left untilled.’ In M. our first simile is lacking, 
while the last one is of the hen hatching eggs. 

^ Katamassa. M. i, ad he., has hatam ossa throughout followed by 


imassa. 
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whose mind inclines not [18] to these things this first mental 
obstruction is not abandoned. 

Again, monks, a monk has donbts about dhamma, about the 
order of monks, about the training ... he is vexed with his 
co-mates in the brahma-life, displeased, troubled in mind, 
come to a stop. In a monk who is thus his mind inclines not 
to exertion ... to striving. In him whose mind inclines not 
to these things this (last) is the fifth mental obstruction not 
abandoned. In this one the five mental obstructions are not 
abandoned. 

And in what sort are the five bondages of the heart not well 
rooted out % 

Herein a monk is not dispassionate in things sensual; desire, 
affections, thirsting, distress and craving have not gone from 
him. In a monk who is such the mind inclines not to exertion, 
to application, perseverance and striving. In. him whose 
mind inclines not to these things, this first bondage of the 
heart is not well rooted out. 

Again in body a monk is not dispassionate; he is not dis- 
passionate in the matter of objective form; having eaten his 
bellyfuP he lives given to the pleasure of lying down on back 
or side,^ a prey to torpor; or he leads the brahma-life with a 
view to join some order of devas, with the thought: By virtue 
of this way of life or practice or austerity or brahma-life I 
shall become some deva or other. Whatsoever monk . . . has 
such an object in view, his mind inclines not to exertion [19], 
to application, to perseverance and striving. In him whose 
mind inclines not to these things, this fifth bondage of the 
heart is not well rooted out. 

Monks, in whatsoever monk or nun these five mental 
obstructions are not abandoned and these five bondages of 
the heart are not well rooted out, in such an one, come night, 
come day, decline, not growth, in good states may be 
looked for. 


1 cy. A. iv, 343. 

2 Seyya-sulchar) ^assa-mkhay ; cf. Q.S. ii, 249 on jjostures; where 
the ‘ luxurious ’ arc said to lie on the side. 
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J ust as, monks, in tke dark period of tke moon,^ come night, 
come day, it wanes in beauty, wanes in roundness, wanes in 
splendour, wanes in the height and compass of its orbit — 
even so in whatsoever monk or nun these five mental obstruc- 
tions be not abandoned or these five bondages of the heart be 
not well rooted out, in such, come night, come day, decline, 
not growth, in good states may be looked for. But in whatso- 
ever monk or nun . . . they are abandoned and rooted out 
. . . growth, not decline, in good states may be looked for. 

And in what sort, monks, are the five mental obstructions 
abandoned ? 

Herein a monk has no doubts and waverings about the 
Teacher, he is drawn to him, he is sure of him. Whatsoever 
monk or nun has no doubts and waverings about the Teacher, 
but is sure of him, of such the mind inclines to exertion, to 
application, to perseverance, to striving. In him whose mind 
so inclines this is the first mental obstruction that is abandoned. 

Again a monk doubts not dhamma . . . the order of 
monks . . . the training [20] ... he is not vexed with his 
co-mates in the brahma-life, but is pleased and untroubled in 
mind, not come to a stop. In such an one this (last) is the 
fifth mental obstruction that is abandoned. In such the five 
mental obstructions are abandoned. 

And in what sort, monks, are the five bondages of the 
heart well rooted out ? 

Herein a monk is dispassionate in things sensual. Desire, 
afiections, thirsting, distress and craving are gone from him. 
In a monk who is such, his mind inclines to exertion, to 
application, to perseverance, to striving. In him whose mind 
so inclines this first bondage of the heart is well rooted out. 

Again, in body a mo nk is dispassionate; he is dispassionate 
as to objective form; he does not eat his bellyful and live given 
to the pleasure of lying down on back or side, a prey to torpor. 
He leads not the brahma-life with a view to join some order 
of dcvas with the thought: By virtue of this way of life or 
practice or austerity or brahma-life I shall become some deva 


Cf. S, ii, lG6==.g:.^. ii, 139; below, § 67. 
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or otlier. Wiiatsoever monk or nun lias no sucli object in 
view, his mind inclines to exertion, to application, to persever- 
ance, to striving. In him whose mind so inclines this (last) is 
the fifth bondage of the heart well rooted out. 

Li this one then the five bondages of the heart are well 
rooted out. 

Monks, in whatsoever monk or nun these five mental 
obstructions are abandoned and these five bondages of the 
heart are well rooted out, in such an one, come night, come 
day, growth, not decline, in good states may be looked for. 
Just as in the bright period of the moon, come night, come 
day, it waxes in beauty, waxes in roundness, waxes in splen- 
dour, waxes in the height and compass of its orbit, even so in 
whatsoever monk or nun these five mental obstructions are 
abandoned and these five bondages of the heart are well 
rooted out, in such, come night, come day, growth not decline 
in good states may be looked for.’ 

§ V (16). Seriousness. 

[21] ‘ Monks, as compared witL creatures, whether footless, 
bipeds, quadrupeds, or those of many feet, with form or void 
of form, with sense or void of sense, or indeterminate in sense, 
a Wayfarer, an arahant, a fully enlightened one is reckoned 
chief of them, even so, monks, whatsoever good states there 
be, all of them are rooted in seriousness, unite in seriousness, 
of those states seriousness is reckoned chief.^ 

Just as, monks, of all the foot-characteristics of such 
creatures as roam about^ are joined together in the foot of the 
elephant, and as the elephant’s foot in size is reckoned chief, 
even so, whatsoever good states there be, all of them are 
rooted in seriousness, unite in seriousness, of those states 
seriousness is reckoned chief. 

Just as, monks, in a peaked house all the rafters whatsoever 
go together to the roof-peak, slope to the roof-peak, are joined 
together in the roof-peak, and of them the roof-peak is 

1 OJ. A. ii, 34; iii, B5r=^G.3. ii, 38; iii, 26. 

2 Reading jangmnanay for text’s jangaldnay ; cf. K.S. v, 34 ff. and 
notes. , 
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reckoned cliief, even so, monks, whatsoever good states there 
be, all of them are rooted in seriousness, unite in seriousness, 
of those states seriousness is reckoned chief. 

[22] Just as, monks, of all root scents, black gimi^ is 
reckoned chief, even so whatsoever good states there be, . . . 
Just as of all wood scents red sandalwood is reckoned chief . . . 
Just as of all flower scents the jasmine is reckoned chief. ... 
Just as all petty princes whatsoever follow in the train of the 
universal monarch and he is reckoned chief of them. . . . Just 
as of all starry bodies whatsoever the radiance does not equal 
one-sixteenth part of the radiance of the moon and the moon’s 
radiance is reckoned chief of them. . . . Just as in the 
autumn season, when the sky is opened up and cleared of 
clouds, the sun leaping up into the firmament drives away all 
darkness and shines and burns and flashes forth. . . . Just 
as, monks, whatsoever great rivers there be,^ such as Ganga, 
Yamuna, Aciravatl, Sarabhu and Mahl, all of them make for, 
flow to, slide and tend to the ocean, and the mighty ocean is 
reckoned chief of them, even so, monks, whatsoever good 
states there be, all of them are rooted in seriousness, of these 
states seriousness is reckoned chief.’ 

§ vi (16). W orsli^itjul. 

[23] ‘ Monks, these ten® persons are worthy of worship, 
worthy of reverence, worthy of gifts, worthy of salutations 
with clasped hands, a field of merit unsurpassed for the world. 
What ten persons % 

A Wayfarer, arahant, a fully enlightened one, a Pacceka 
Buddha, one released in both respects, one released by insight, 
one who has testified (to the truth) in his own person,'^ one 

^ Kaldnusdn. P. Diet. ‘ a fragrant black substance.’ According to 
Benfey’s Sanskrit Diet. (ref. to ii, 94, 21) it is benzoin; ‘gum- 
benjamin ’ is a thick juice flowing from cuts in the bark of a tree in 
Sumatra. Elsewhere I have wrongly translated {K.S. iii, 132; v, 3o) 
as ‘ dark sandalwood.’ 

2 Cf. K.S. V, 32, etc. 

® At ii, 250, the first four are reckoned worthy of a cairn. At 
A. iv, 10, seven of these are worshipful. 

« Kaya-sakkU ; cf, G.S. i, 69, 102, 103 nn.;u, 99. 


2 
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who lias won view, one released by faith, and one who is a 
son by adoption.^ These are the ten persons worthy of 
worship. . . 

§ vii (17). Warder (a). 

‘ Monks, do ye live warded,^ not warderless. Sorrowfully 
dwells the warderless monk. Monks, there are these ten 
states that make for warding. What ten ? 

Herein a monk is virtuous, restrained with the restraint of 
the Obligation, well equipped in range of practice, seeing 
danger in minutest faults, and undertaking the precepts trains 
himself therein. In so far as a monk is such an one, this is a 
state that makes for "warding. 

Then again a monk has heard much ; he bears in mind what 
he has heard, he stores up what he has heard. Whatsoever 
teachings, lovety at the beginning, lovely midway, lovely at 
the end (of life), in spirit and in letter do stress the brahma-life 
in its all-round fulness and utter purity, such teachings are 
much heard by him, borne in mind, repeated aloud, pondered 
and well penetrated by vision.® In so far as a monk is such 
an one, this is too a state that makes for warding. 

[24] Then again a monk has a friendship with the lovely, 
fellowship with the lovely, companionship with the lovely. 
In so far as a monk has such friendship, this too is a state that 
makes for warding. 

Again a monk is pleasant to speak to, he is blest with 
qualities that make him easy to speak to, he is patient and 
clever at grasping instruction given.^ In so far as a monk is 
such, this too is a state that makes for wardiug. 

Then again in all the undertakings of his co-mates io the 

1 Ooimbhu, ‘ become one of the clan,’ ‘ converted,’ ‘ one of the elect.’ 
Cf.A.iv, 373; defined at Pugg. 12, 13; VM. 138; Compendium of Philo- 
sophy, 55, 215. Here Comy.has sikhd-patta (flame-, or crest-reached ?) 
vipassand - hhuto (insight - become) mbbdndramnmm gotrahhu - ndnena 
samanndgato. 

^ At D, iii, 266. C7/. below, § 97; K.8. v. 149 and above, § 11; for 
8a-ndtha, cf. Dhp. vv. 160, 380, attd, hi aitano ndtho. 

3 Cf. G.8. ii, 23, 24. 

^ Cf. G.S.ii, 152. 
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bralima-life, be they matters weiglity or triTial, lie is shrewd 
and energetic, possessing ability to give proper consideration 
thereto, as to what is the right thing to do and how to manage 
itd In so far as a monk is such an one, this too is a state that 
makes for warding. 

Then again a monk delights in dhamma, is pleasant to 
converse with,^ rejoices exceedingly in further dhamma and 
further discipline.^ In so far as a monk is such an one, this 
state also makes for ’warding. 

Again a monk dwells resolute in energy for the abandonment 
of bad qualities, stout and strong to acquire good qualities, 
not shirking the burden in good qualities. In so far as a 
monk is such an one, this too is a state that makes for 
warding. 

[25] Again a monk is content with whatsoever supply of 
robes, alms-food, lodging, comforts and medicaments for 
sickness he may get. In so far as a monk is such an one, this 
too is a state that makes for w-arding. 

Again a monk is concentrated, possessed of mindful dis- 
crimination in the highest degree, able to call to mind and 
remember things done and said long ago . . . this too is a 
state that makes for warding.*^ 

Once more, monks, a monk is possessed of insight; he has 
insight for tracing out the rise and fall of things, insight which 
is Ariyan, penetrating, going on to the utter destruction of 111. 
In so far as a monk has all these ten qualities, this too is a state 
that makes for W’^arding. 

^ 6/. Q.8. ii, 40; iii, 89. In the first reference the qualities are those 
ascribed to a malidpurisa by the brahmin Vassakara in conversation 
with the Master. 

2 Quoted Milinda, p. 344=trans. ii, 237. PiyasamuddMra. Corny. 
explains ‘listens attentively when another is talking, but likes to 
expound his own view to others.’ 

3 Abliidliamme ahJiivinaye. As Bhys Davids notes in his trans.. 
Mil., loc. cit., abhidhamma is not metaphysics, nor, it may be added, 
is it the so-called third division of the Piteka Collection (as Corny, makes 
out). 

^ Most of these faculties are described under the ‘ Pive controlling 
Powers,’ A./S. V, 169 201. 
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Monks, do ye live warded, not warderless. Sorrowful dwells 
tlie warderless, monks. 

These then are the ten states that make for warding.’ 

§ viii (18). Warder (6). 

‘Monks, do ye live warded, not warderless . . . {as in 
§vii). 

Herein a monk is virtuous. . . . Saying, “ Virtuous indeed 
is this monk, he lives restrained with the restraint of the 
Obligation . . . and trains himself therein,” the senior monks 
consider him to be [26] one fit for encouragement ; so likewise 
do the monks of middle standing and the novices. For him 
thus regarded with kindly feeling by senior monks, by those of 
middle standing and by novices alike, growth, not decline, 
in good states is to be looked for. This then is a state that 
makes for warding. 

Then again a monk has heard much . . . such teachings 
. . . are pondered by him and well penetrated by vision. 
Saying, “ This monk has indeed heard much ...” the senior 
monks consider him to be one fit for encom’agement. . . . This 
too is a state that makes for warding. 

Then again a monk has friendship with the lovely ... is 
pleasant to speak to , . . [27] in all the undertakings of his 
co-mates in the brahma-life ... he is shrewd and energetic 
... he delights in dhamma ... he dwells resolute in 
energy . . . [28] he is content with whatever supply of 
robes ... he may get ... he is concentrated . . . pos- 
sessed of insight . . . and (in each case) the senior monks 
consider him to be one fit for encouragement; so likewise do 
the monks of middle standing and the novices also. [29] For 
him, thus regarded with kindly feeling . . . growth not decline 
in good states is to be looked for. This too is a state that 
makes for warding. Monks, do ye live warded, not warderless . 
Sorrowful dwells the warderless, monks. 

These then are the ten states that make for warding.’ 
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§ ix (19). Ariyan living (ct). 

‘ Monks, there are these ten ways of iLrijan living,^ according 
to which Ariyans have lived, do live and shall live. What ten ? 

Herein a monk has abandoned five factors, is possessed of 
six factors, guards one factor, observes the four bases, ^ has 
shaken ofi individiiaP belief, has utterly given up longings, 
his thoughts are unclouded, his body-complex is tranquillized, 
he is well released in heart, he is well released by insight. 
These are the ten ways of Ariyan living, according to which 
Ariyans have lived, do live and shall live.’ 

§ X (20). Ariyan living (6). 

[30] Once the Exalted One was staying among the Kurus at 
Kammasadhamma,'^ a township of the Kurus. On that occa- 
sion the Exalted One addressed the monks, saying; ‘Monks, 
there are these ten w'ays of Ariyan living, according to 
which Ariyans have lived, do live and shall live. Wdiat ten ? 

Herein a monk has abandoned five factors . . . {as in 
'previous suita), . . . 

And how is a monk one who has abandoned five factors ? 

Herein a monk has abandoned sensual desires, malevolence, 
sloth-and-torpor, worry-and-flurry, doubt-and-wavering. Thus 
he is one who has abandoned five factors. 

And how is a monk one who is possessed of six factors h 

Herein a monk, seeing an object with the eye, is not elated 
or depressed, but lives indifierent, mindful and composed. 
Hearing a sound with the ear . . . smelling a scent with the 

^ This summary of qualities, detailed in the following sutta, is at 
£>. iii, 2Q9— Dialog, iii, 247, where see Mrs. ilhys Davids’ Introduction 
to 8anglti-autta or recital, which refers to its being in Anguttara style. 
The list is recommended to the monks of Magadha by Asoka in the 
Bhabra Edict Rock -Inscription; c/. Vincent Smith’s Asoka, pp. 31, 
143; Sahja,^.mg. 

2 Catiir-apasseno {—apassaya, a pillow or cushion, Corny.). Cf. 
Dialog, iii, 216 n. 

» GJ. G.8.ii, 4n. 

^ Cf. D. ii, 55 ; if . i, 632 ; Rhys Davids’ Buddhist India, p.27. Corny. 
=fh4.iii, 1061. 
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nose . . . tasting a savour with the tongue ... contacting 
an object with the body . . . with mind cognizing mental 
states, he is not elated nor depressed, but lives indifferent, 
mindful and composed. Thus is a monk possessed of six 
factors. 

And how does a monk guard one factor ? 

By guarding mindfulness he is composed in mind. Thus he 
guards one factor. 

And how does a monk observe the four bases ? 

Herein a monk deliberately^ follows one thing, deliberately 
endures another thing; avoids one thing, suppresses another 
thing. Thus a monk observes the four bases. 

[31] And how is a monk one who has shaken off individual 
beliefs ? 

Herein, monks, whatsoever individual beliefs generally 
prevail among the generality of recluses and brahmins, to wit : 
The world is eternal; the world is not; the world is finite; it 
is not; what life is, that is body; or, life is one thing, body 
another; or, a wayfarer exists beyond death, or, a wayfarer 
exists not beyond death; or, he both exists and yet exists not; 
or he neither exists nor exists not beyond death — all these 
beliefs are shaken off, put away, given up, let go, abandoned 
and dismissed. Thus is a monk one who has shaken off 
individual beliefs. 

And how is a monk one who has utterly given up longings 

Herein in a monk longing for things sensual is abandoned, 
longing for becoming is abandoned, longing for the brahma- 
life has calmed down. Thus is a monk one who has utterly 
given up longings. 

And how are a monk’s thoughts unclouded ? 

Herein a monk has abandoned thoughts sensual, thoughts 
malicious, thoughts of harming. Thus are his thoughts 
unclouded. 

And how is a monk’s body-complex tranquillized ? 

Herein a monk, by abandoning pleasure and pain, by coming 

gerund; c/. G'./S'. ii, 143. Here eAa is indefinite. 

2 Samavaya-saUhesano—samarvissattJia-sabla-esmio, Corny.; cf. O.S: 
ii, 48 ■ 
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to an end of the ease and discomfort which he had before, 
attains and abides in a state of neither pain nor pleasnre, an 
equanimity of utter purity which is the fourth musing. Thus 
his body-complex is tranquillized. 

And how is a monk well released in heart ? 

Herein a monk’s heart is released from passion, hate and 
delusion. 

And how is a monk well released by insight ? 

[32] Herein a monk knows for certain; Passion is abandoned 
in me, cut off at the root, made like a palm-tree stump, made 
not to become again, of a nature not to arise again in future 
time. Hatred . . . delusion is abandoned in me . . . not 
to arise again in future time. Thus is a monk well released 
by insight. 

Monks, whatsoever Ariyans have in past time lived according 
to the Aiiyan living, all of them lived according to these ten 
ways of Ariyan living. Whatsoever Aiiyans shall in futiue 
time so live . . . whatsoever Ariyans do now so live, all of 
them shall live and do live according to these ten ways of 
Ariyan living. 

These, monks, are the ten ways of Ariyan living. . . .’ 

Chapter III. — The Great Chapter. 

§ i (21). The lion^ 

‘ Monks, the lion, king of beasts, at eventide comes forth from 
his lair. Having come forth from his lair he stretches himself. 
Having done so, he surveys the four quarters in all directions. 
Having done that he utters thrice his lion’s roar. [33] Thrice 
having uttered his lion’s roar he sallies forth in search of prey. 
What is the cause of that 1 (He roars with the idea ;) Let 
me not cause^ the destruction of tiny creatures wandering 
astray. 

As for the word “ lion,” monks, this is a term for the Way- 
farer who is arahant, a fully awakened one. Inasmuch as 


1 a/. ii, 36; A./S'. iii, 70. 

® Apadesiy, at M. i, 78 dpadeasay. 
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tlie B%yfarer teaches dhamma in the company, that is his 
lion’s roar. 

There are these ten Wayfarer’s powers of the Wayfarer, 
monks, possessed of which powers the Wayfarer claims leader- 
ship, roars his lion’s roar in the companies and sets rolling the 
Brahma-wheel. What are the ten ? 

Herein, monks, the Wayfarer knows, as it really is, causal 
occasion (of a thing) as such,^ and what is not causal occasion 
as such. Inasmuch as he so knows, this is a Wayfarer’s power 
of the Wayfarer, because of which power he claims leader- 
ship, roars his lion’s roar and sets rolling the Brahma-wheel. 

Then again, monks, the Wayfarer Imows, as it really is, the 
fruit of actions past, future and present, both in their causal 
occasion and in their conditions. Inasmuch as the Wayfarer 
so knows, this is a power of the Wayfarer, because of which 
power he claims leadership. ... 

Then again, monks, the Wayfarer knows every bourn-going 
faring-on,^ as it really is. Inasmuch as he so knows, this is a 
Wayfarer’s power of the Wayfarer, because of which power he 
claims leadership. ... 

[84] Then again, monks, the Wayfarer knows the world as 
it really is, in its divers shapes and forms. Inasmuch as he 
so knows, this is a Wayfarer’s power of the Wayfarer, because 
of which power he claims leadership. ... 

Again, monks, the Wayfarer knows, as they really are, the 
divers characters of beings. Inasmuch as he knows, this is a 
Wayfarer’s power. ... 

Again the Wayfarer knows, as they really are, the state of 
the faculties of other beings,® of other persons. Inasmuch as 
he so knows, this is. . . . 

Again the Wayfarer knows as they really are the fault, the 
purification, and the emergence of attainments in musing, 

1 Gf. Q.JS. ii, 9; iii, 295. 

® Cf. 1C.S. V, 270 and notes, where all these characteristics are claimed 
by Anuruddha through cultiyating the four arisings of mindfulness. 
8abb*aUha-gd77ii72i-patipaday=$ahba-gati-gaminin ca maggay, Gomy. 

3 Indriya-paro-pamjattay; cf. Vibh. 340 ff. VihhA. 401 has indri- 
ydnay midclhin ca hanin ca. 
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liberation and concentration. Inasmneli as lie so knows, tins 
is a Wayfarer’s power. ... 

Again tbe Wayfarer can recall bis manifold dwellings 
aforetime, thus: One birtb, two births, three births and so 
on . . . [35] up to a hundred thousand births; likewise the 
divers folding up of aeons, the divers unfolding of aeons, the 
divers folding-unfolding of aeons, (remembering) : At that time 
I had such a name, was of such a family, of such complexion, 
was thus supported, thus and thus experienced weal and woe, 
had such and such span of life. As that one, I deceasing 
thence rose up again at that time; then too I had such a name, 
was of such a family. ... As that one, I deceasing thence 
rose up again here. Thus with all details and characteristics 
he can recall his manifold dwellings aforetime. Inasmuch as 
the Wayfarer can do so, this is a Wayfarer’s power of the Way- 
farer, because of which power. ... 

Yet again, monks, the Wayfarer with the deva-sight, 
purified and surpassing that of men, beholds beings deceasing 
and rising up again; beings both mean and excellent, fair and 
foul, gone to a happy bourn, gone to an ill-bourn according 
to their deeds (so as to say): Alas, sirs, these beings,^ given 
to the practice of evil deeds, of evil words, of evil thoughts, 
scoffing at the Ariyans, of perverted view and reaping the 
fruits of their perverted view— these beings, when body broke 
up, beyond death rose up again in the Waste, the Ill-bourn, 
the Downfall, in Purgatory ! Or: Ah, sirs, these beings, given 
to the practice of good deeds, of good words, of good tlioughts, 
not scoffing at the Ariyans, but of sound view and reaping the 
fruits of their sound view— these beings, when body broke up, 
beyond death rose up again in the Happy Bourn in the heaven 
world. Thus with the deva-sight ... he beholds beings. . . . 
[36] Inasmuch as he thus sees, this is a Wayfarer’s power. 

Once more, monks, the Wa 3 darer, by destroying the cankers 
in this same visible existence, attains the heart’s release, the 
release by insight, himself thoroughly comprehending it, and 
having realized it abides therein. In so far as the Wayfarer 


^ Ime vata hhonfo sattd; cf. 148 n. 
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does so . . . tliis also is a Wayfarer’s power of tlie Wayfarer, 
because of which he claims leadership, roars his lion’s roar in the 
companies and sets rolling the Brahma-wheel. 

These then, monks, are the Wayfarer’s powers of the Way- 
farer, possessed of which the Wajfarer claims leadership. . . .’ 

§ ii (22). Statements of doctrine. 

Now the venerable Ananda went to see the Exalted One . . . 
and the Exalted One said this to him : 

‘Whatsoever things, Ananda, conduce to realizing the 
truth of this or that statement of doctrine,^- confidently do I 
claim, after thorough comprehension of it, to teach dhamma 
about them in such a way that, when proficient, a man shall 
know of the real that it is, of the unreal that it is not; of the 
mean that it is mean, of the exalted that it is exalted; of that 
which has something beyond it, that it has something beyond 
it; of that which is unsurpassed, that it is unsurpassed. For 
there is the possibility^ of his Imowing or seeing or realizing 
[37] that which can be known, seen or realized. This, Ananda, 
is knowledge unsurpassable, the loiowledge of this or that 
thing as it really is. Than this knowledge, Ananda, there is no 
other knowledge surpassing it or more excellent, I declare. 

Ananda, there are these ten Wayfarer’s powers of the Way- 
farer . . {from this ^oint the fremous sutta is repeated, loith 
Ananda for monks). [38.] 

§ iii (23). With body. 

[39] ‘ Monks, there are things to be abandoned with body, 
not with speech; there are things to be abandoned with 
speech, not body; things to be abandoned neither with body 
nor with speech, but by insight on seeing them. And what 
things are to be abandoned with body, not speech ? 

^ Text and uddana wrongly read adJdmuUi-, perhaps by confusion 
with that word in the sixth item of the previous sutta. Reading 
adUvutti {dogmix)-, cf. D. i, 13; DA. i, 103; M. ii, 228; Trenckncr- 
Andersen P. Diet. s.v. The comments agree with those of our Corny. : 
adhivuttiyo ti ditthiyo vuccanti, ditthi-dlpahdni vacandni, adding that 
all Buddhas, past, future and present, do assert doctrinal views of this 
nature. ^ Thcinay eknj vijjati. 
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Herein a monk kas committed a fault in a certain direction 
witk body. His discreet co-mates in the brabma-life after 
investigation say thus; “ Your reverence has committed a 
fault in a certain direction with body. It were well if your 
reverence were to give up wrong bodily practices and make 
good bodily practices to grow.” 

He then, thus spoken to by his discreet co-mates in the 
brahma-life after investigation, abandons VTong bodily 
practice and makes good bodily practice to grow. These, 
monks, are called “ things to be abandoned with body, not 
speech.” 

And what sort of things, monks, are to be abandoned in 
speech, not body ? 

Herein a monk has committed a fault in a certain direction 
with speech. Then his discreet co-mates in the brahma-life 
after investigation say this: “ Your reverence has committed 
a fault ... in speech. It \¥ere well if your reverence were 
to abandon wrong practice in speech and make good practice 
in speech to grow'.” He then, thus spoken to . . . abandons 
wrong practice in speech and makes good practice in speech to 
grow. These, monks, are called “things to be abandoned in 
speech, not body.” 

And what sort of things, monks, are to be abandoned neither 
with body nor in speech, but on seeing them with insight ? 

Lust, monks, is to be so abandoned; malice . . . delusion 
. . . WTath . . . grudge . . . depreciation . . . spite . . . [40] selfish- 
ness . . . wrongful envy, monks, is to be abandoned neither 
with body nor in speech, but on seeing it by insight. 

And of what sort, monks, is wrongful envy ? 

Herein, monks, a housefather or housefather’s son is 
aflfiuent in wealth of grain or silver or gold. Then it occurs f 
to some slave or underling;^ 0 that affiuence belonged not to 
this housefather or his son in wealth of grain or silver or gold I 
Or suppose some recluse or brahmin gets a good supply of 
robes and alms-food, lodging, medicines and requisites in 

1 Upavdsa. See remarks by Dr. E. H. Johnston in J.R.A.JS., July, 
1931, p. 675. It appears to be used in Skt. in tlie sense of ‘ under- 
tenant of a field,’ probably of the semi-servlle class known as ardliasltifca. 
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sickness. Tlieii it occurs to some recluse or brahmin: 0 that 
this reverend one had not a good supply of robes and alms- 
food ! . . , This, monks, is called wrongful envjr. That is 
to be abandoned neither with body nor in speech, but on 
seeing it by insight. 

In like manner wrongful longing is to be abandoned. And 
of what sort is that ? 

Herein a certain unbeliever longs to be known for a believer ; 
being immoral, to be known for one of virtue ; being one who 
has heard little, to be known for one who has heard much; 
delighting in society, to be known as one given to seclusion; 
slothful, to be known as one of ardent energy ; scatter-brained, 
to be known as one of concentrated mind; discomposed, to be 
known as composed; weak in wisdom, to be known as strong 
in wisdom ; not having destroyed the cankers, he longs to be 
known as one who has done so. This is called wrongful 
longing. And it is to be abandoned by insight on seeing it. 

[41] Now if lust overwhelms that monk and has its way . . . 
if malice, delusion, wrath, grudge, depreciation, spite, 
selfishness and wrongful envy overwhelm that monk and 
have their way, then he should be regarded thus: This 
venerable one understands not how lust ceases to be in him 
who understands. Thus does lust overwhelm his reverence 
and has its way. ... If malice and the rest. . . . But if 
lust overwhelms not that monk and has not its way ... if 
malice and the rest do likewise, then he should be regarded 
thus: This venerable one understands how lust ceases to be 
in him who understands. Thus it is that wrongful longing 
overwhelms him not, has not its way.’ 

§ iv (24). Cundu the Great. 

Once the venerable Ounda the Great^ was staying among 
the Ceti at Sahajati.^ On that occasion he addressed the 
monks, saying: ‘Monks, your reverences.’ 

1 For Gunda, see also M. i, 40; iii, 78; Brethren 119; K.S. iv, 30. 
At JS. V, 81 he is healed of a sickness by the Master. He was Sari- 
putta’s younger brother. 

2 Cf. K.S. V, 369 n. {Sahajdta)i Q.S. m, 262 n. below, § 84 (as here). 
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‘ Yes, your reverence/ replied those monks to the venerahle 
Cunda the Great, who then said this: 

[42] ‘ Your reverences, suppose a monk utters talk about 
knowing, saying, ‘‘ I know this dhamma, I see this dhamma.” 
Yet if lust has overwhelmed that monk and persists ; if malice, 
delusion, wrath, grudge, depreciation, spite, selfishness, 
wrongful envy, if wrongful longing overwhelm him and persist, 
then he should be regarded thus: This venerable one under- 
stands not how lust exists not in him who understands. 

, Thus it is that lust overw^helms this venerable one and persists. 

He understands not how malice . . . and the rest exist 
not in him ’who understands. Thus it is that wrongful 
desire . . . and the rest overwhelm this venerable one and 
persist. 

Suppose, your reverences, a monk prates of making-to- 
grow, saying : I am one who has made body, virtue, thought 
and insight to grow.” Yet if lust overwhelm that monk 
and persist, if malice, delusion and the rest overwhelm 
him, then he should be regarded thus: This venerable one 
understands not how lust exists not,, how malice and the 
rest exist not in him who understands, 
i Suppose a monk prates of knowing and making-to-grow^ 

saying: “ I am one who has made body, virtue, thought and 
I insight to grow.” Yet if lust, malice and the rest overwhelm 

that monk and persist, then he should be regarded thus: 
[43] This venerable one understands not how lust, malice and 
|, the rest exist not in him who understands. 

Just as if, your reverences, a man quite poor should prate 
of wealth; as if one lacking possessions should prate of 
possessions; as if one without property should prate of 
property; then, when occasion for producing^ wealth, arises, 
when occasion to produce property or grain or silver or gold 
arises, he fails to do so. dPolk say of such an one: "‘This 
f worthy, though quite poor, prates of his wealth ; this worthy, 

though lacking possessions, prates thereof, being without 

I -- ■ ■ ■ 

^ Upamhdtmj (not in P. Diets.). Corny, mharitvd datuy, ‘pay 
I down.’ 



30 The Booh of the Tens [text v, 43 

property.” Why do they say that ? Because, when occasion 
for producing such arises, he fails to do so. 

Just in the same way, your reverences, a monk prates of 
knowing and making-to-grow. . . • Yet, if lust, malice, 
delusion and the rest overwhelm that monk and persist, then 
he should be regarded thus; This venerable one understands 
not how lust, malice and delusion and the rest exist not in 
him who understands. 

[44] Monks, if a monk prates of knowing, or of making-to- 
grow, if he prates of both knowing and making-to-grow, yet 
if lust, malice and delusion and the rest overwhelm him not 
and persist not . . . then he should be regarded thus: This 
venerable one understands how lust exists not in one who 
understands, [45] thus lust exists not in this venerable one 
and persists not . . . thus wrongful longing overwhelms him 
not and persists not. 

Just as if, your reverences, a man quite rich should prate 
of his wealth, as if a man of possessions should prate of his 
possessions, as if a man of property should prate of his 
property; then, when, occasion for producing it arises, he 
would be able to produce his property or grain or silver or 
gold. Then folk would say of him: “This worthy, being 
rich, (may well) prate of his wealth; having possessions, may 
well prate of his possessions ; owning property, may w^ell prate 
of his property.” Why do they say that ? Because, when 
occasion to produce wealth arises, he is able to produce 
property or grain or silver or gold. 

Just in the same way a monk prates of knowing and making- 
to-grow, saying: “ I know this dhamma, I see this dhamma, 
I am one who makes body to grow, virtue to grow, mind to 
grow', insight to grow.” Then, if lust, malice, delusion and 
the rest overwhelm not that monk and persist not, he should 
be regarded thus; This venerable one understands how lust 
and the rest exist not in him who understands . . . thus 
wrongful longing overwhelms not this venerable one and 
persists not.’ 



X, III, 25] 


The Great Chapter 


31 


§ V (25). Tim dsviees. 

[46] ‘ Monks, tkere are these ten ranges of the devices.^ 
What ten ? 

One person perceives the earth-device as above, below, 
across, undivided, immeasurable. Another person perceives 
the water-device . . . another the heat-device . . , another 
the air-device . . . another the blue-green . . . yellow . . . red 
. . . white . . . another the space-device ; another perceives the 
intellection-device as above, below, across, as undivided, as 
immeasurable. These are the ten ranges of the devices.’ 

§ vi (26). KcM. 

Once the venerable Kaccana the Great- was staying among 
the Avanti® at Kuraraghara (Ospreys’ Haunt) on a sheer 
mountain crag."^ 

On that occasion the lay-follower Kali^ came to see the 
venerable Kaccana the Great, and on coming to him she 
saluted him and sat down at one side. So seated she said 
this to him : 


^ Kasi‘)%dyatanani, ranges, spheres or aijplications of the physical 
apjjlianoes or objects of concentration to induce self-hypnotism, during 
which the higher senses are called into action. See A. i, 41 ~G.S. i, 37 ; 
D. iii, 268, 290; Path of Purity, ii, 138 ff.; Mamial of a Mystic, passim. 
It would appear that the different methods were suited to different 
psychic temperaments. See the nest sutta. The last two differ in 
some passages; cf. VM. tram. p. 202, The space-device appears to 
refer to feats in four-dimensional matter. VM. and our Corny, (as 
noted at A A. i, 77) do not discuss vinharm-kasina, but probably it 
refers to a mental image {anantay vihhtinan ti aramnianay katva esa 
vinndsmh cdyatana-samfipattiy hhdmnto vinhana-kasimy bMvcM ti 
vuccati). Expositor 1,2^8. 

2 Of. Vin. i, 194; G.E. i, 17, 61 ff.; iii, 214, 224, 227; X.E. iii, 10, 
14; iv, 72. 

“ Our Corny, is silent on these names, but 8 A. ii, 258, on /S', iv, 115 
may be consulted. 

^ Our Text has pavatte pabbate, but at the other refs, cited papdte 
acc. to which I trans. 

^ Cf. G.8. i, 25 n. She is named ‘ chief of those who believe even 
from hearsay.’ 



32 The Booh of the Tens [text v, 46 

‘ Sir, this was said by the Exalted One in The Maiden^ s 
Questions 

On winning of my weal, my peace of heart, 

(Eonting the host of sweet and pleasant shapes) 

Musing alone I have attained to bliss. 

Therefore I make no friendship with the folk. 

Friendship with anyone is not for me, 

[47] Fray, sir, how is the full meaning of this briefly put 
saying of the Exalted One to be viewed V 

‘ Some recluses and brahmins, sister, highly expert in the 
attainments of the earth-device, have wrought their weal 
thereby. But the Exalted One has thoroughly compre- 
hended to its utmost reach excellence in the attainment of 
the earth-device. By thus thoroughly comprehending it the 
Exalted One saw origination, saw the danger, saw the escape, 
saw the knowledge and insight into Way and Not-way. 

Some recluses and brahmins, sister, highly expert in the 
attainment of the water-device . . . the heat-device . . . the 
air-device . . . the blue-green . . . the yellow . . . the red- . . . 
the white- . . . the space-device . . . the intellection-device, 
have wrought their weal thereby.^ But the Exalted One has 
thoroughly comprehended to its utmost reach excellence in 
the attainment of the intellection-device; thus thoroughly 
comprehending he saw the origination, saw the danger, saw 
the escape, saw the knowledge and insight into Way and 
Not-way.® As a result of so seeing, the attainment of his 
weal and peace of heart were seen by him. Thus, sister, as 
to what was said by the Exalted One in The Maiden's 
Questions: 

On winning of my weal, my peace of heart ... 

Friendship with anyone is not for me — 

1 Answer to the question ‘ Why makest thou no friends among the 
folk V of the personified Tanha at /S. i, 126=Z./Sf. i, 158. In i, 3 8. 
has jhdyay for our jhdyl, but should re&d anubodMy—anuhujjMy. 

2 Atthdhhinibbattesuy ; v.l. which would mean ‘ have attained 

rebirth ’ (acc. to Niddesa i, 4.9), or (?) * have achieved selfhood.’ 

3 The four truths. Corny. sarrmdaya-<dulclcha--nirodha-'r>iagga-8accay. 
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[48] tMs is how the full meaning of the Exalted One’s briefly 
put saying is to be viewed.’ 

§ vii (27). The Great Questions^ (a). 

Once the Exalted One was staying near SavatthI at 
Jeta Grove in Anathapindiha’s Park. Then a great number 
of monks, robing themselves in the forenoon and taking bowl 
and robe, set out for SavatthI questing for alms-food. Now 
it occurred to those monks thus: It is full early yet to range 
SavatthI for alms-food. Suppose we visit the park of the 
Wanderers holding other views. Accordingly they did so, 

^ At iv, 207 the housefather Citta puts these questions {Kmyiiira- 

panhd) to the Nigantha, Nata’s son, and he cannot answer. See Mrs. 
Rhys Davids’ Introduction to her trans. of Khuddaha-pdtlia {S.B. of B. 
Series), p. slix ff., where their origin and real ancient meaning is 
discussed. In the sutta following, the Kajangalan nun gives a list 
different in some respects. All three lists agree in the first three and 
ninth items. I give here a comparative table; 


I (KhP.). 

II (A. y, 50). 

Ill (The Nun, 

p. 66). 

I. All beings persist by 

The same. 

The same. 

food 

II . Name and visible body- 

The same. 

The same. 

complex 

III. Three knowings by 

The same. 

The same. 

sensation 

IV. The foxir truths 

Four sustenances. 

Four satijxat- 
thana. 

V. Five grasping-groups 

The same. 

Five faculties. 

VI, Six spheres in the self 

The same. 

Six elements of 
deliverance. 

VII. Seven limbs of wisdom 

Seven stations of 
consciousness. 

Seven limbs of 
wisdom. 

VIII. The eightfold Way 

Eight world-condi- 
tions {A. iv, 156). 

The eightfold 
Way 

IX. Nine abodes of beings 

The same. 

The same. 

X. Arahant’s ten qualities 

Good-action-paths. 

Arahant’s ten 


qualities. 

At A. V, 68 the Master approves of the nun’s version. In Pati~ 
sambhidd i, 22 again we find another variation of ten things — viz.: 
No. 1, contact with cankers leading to grasping; Nos. 2 to 9 as here; 
No. 10, the ton dyatowa’s. 
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and on getting tliere greeted them coiirteonsly, and, after the 
exchange of greetings and reminiscent talk, sat down at one 
side. So seated those Wanderers of other views said this 
to them: 

‘ Your reverences, Gotama the recluse thus teaches dhamma : 
Come ye, monks, do ye thoroughly grasp all dhamma, do ye 
dwell ever and always thoroughly grasping all dhamma. 
Now, your reverences, we also thus teach dhamma to our 
followers : Come, your reverences, do ye thoroughly grasp all 
dhamma; do ye ever and always dwell thoroughly grasping 
all dhamma. Herein, your reverences, pray what is the dis- 
tinction, what is the specific feature, what is the difference 
between Gotama the recluse and ourselves [49], that is, 
between his teaching of dhamma and ours, or his way of 
instruction and ours %’ 

Thereupon those monks made no reply, either of approval 
or of disapproval to those Wanderers holding other views; 
but without expressing either approval or disapproval they 
rose up and w'ent away, saying: ‘ We will learn the meaning 
of this saying in the company of the Exalted One.’ 

So those monks, after ranging Savatthi for alms-food, on 
returning from their alms-round and after eating their meal, 
went to see the Exalted One, and on coming to him saluted 
him and sat down at one side. So seated they said this to the 
Exalted One: 

‘ Sir, here in the forenoon we robed ourselves . . .’ and they 
related the incident and how they went away without 
answering the Wanderers. [ 50 .] 

‘ Monks, when Wanderers holding other views speak thus, 
they should be thus spoken to: “ The one question, the one 
statement, the one explanation; the two . . . three . . . the 
ten questions, the ten statements, the ten explanations.” 
Thus questioned, monks, the Wanderers holding other views 
will fail to answer, and further will come to discomfiture. 
Why so ? Because, monks, that is beyond their scope. ^ 
Monks, I behold not in the world with its Devas, its Maras, 


1 Of, K,S. Iv, 16, 39. 
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its Brahmas, its host of recluses and brahmins, together with 
its devas and mankind, I behold not one who could convince 
the mind with an explanation of these questions save only 
the Wayfarer or one of his disciples, or one who had heard it 
from that source. 

As to the saying: “The one question, the one statement, 
the one explanation,” owing to what was it said ? 

Monks, if in one thing a monk rightly feel revulsion, rightly^ 
feel fading interest (in the world), rightly be released, rightly 
have sight to the furthest bounds and rightly comprehend the 
meaning of things, then in this same visible state he makes 
an end of lilA In what one thing? In this, namely: All 
beings are persisters by food, [51] In this one thing, monks, 
if a monk rightly feel revulsion . . . he makes an end of 111. 
“ The one question, the one statement, the one explanation ” 
was said because of this. 

As to the saying: “ The two questions, the two statements, 
the two explanations,” owing to what wns it said ? 

Monks, if in two things a monk rightly feel revulsion . . . 
then in this same visible state he makes an end of 111. In 
what two things ? Both in name-and-visible-body-complex. 
In these two things if a monk rightly feel revulsion ... he 
makes an end of 111. “ The two questions, the two statements, 
the two explanations ” was said because of this. 

As to the saying: “The three questions, the three state- 
ments, the three explanations,” owing to what was it said ? 

Monks, if in three things a monk rightly feel revulsion . . . 
he makes an end of 111, In what three things ? The three 
knowings (by sensation). In these three things if a monk 
rightly feel revulsion ... he makes an end of 111. “ The three 
questions . . .” was said because of this. 

As to the saying: “ The four questions, the four statements, 
the four explanations,” owing to what was it said ? 

[52] Monks, if in four things a monk rightly feel revulsion . . . 
he makes an end of 111. In what four things ? The four 


^ This paragraph, according to Corny., forms the vddesa or statement. 
The words ‘ all beings,’ etc., are the myydkaranari or explanation. 
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sustenances,^ If in these four things a monk rightly feel 
revulsion ... he makes an end of 111. “ The four questions ...” 
was said because of this. 

As to the saying: “The five questions, the five statements, 
the five explanations,” owing to what was it said ? 

Monks, if in five things a monk rightly feel revulsion . . . 
he makes an end of 111. What five things 1 The five 
grasping-heaps. If in these five things a monk rightly feel 
revulsion ... he makes an end of 111. “ The five questions, 

the five statements, the five explanations ” was said because 
of this. 

As to the saying: “ The six questions, the six statements, 
the six explanations,” owing to what was it said ? 

Monks, if in six things a monk rightly feel revulsion ... he 
makes an end of 111. What six things ? The six spheres in 
the self. If in these six things a monk rightly feel revulsion . . . 
he makes an end of 111. “ The six questions . . .” was said 
because of this. 

[53] As to the saying: “ The seven questions, the seven 
statements, the seven explanations,” owing to what was it said 1 

Monks, if in seven things a. monk rightly feel revulsion . . . 
he makes an end of 111. What seven things ? The seven 
stations of consciousness.^ If in these seven things a monk 
rightly feel revulsion ... he makes an end of 111. “ The seven 
questions ...” was said because of this. 

As to the saying: “The eight questions, the eight state- 
ments, the eight explanations,” owing to what was it said ? 

Monks, if in eight things a monk rightly feel revulsion . . . he 
makes an end of 111. What eight things ? The eight worldly 
matters.® If in these eight things a monk rightly feel revul- 
sion ... he makes an end of 111. “ The eight questions . . .” 
was said because of this. 


l.e. solid food, contact (of sense), work of mind, consciousness 
(or as we should say ‘ the conscious self ’). 

® Described at A.xv, 39, but is the same as the first seven of the Nine 
Abodes of Beings. 

3 Cf. A. hr, 156, gain and not gain, repute and not-repute, blame and 
Ijraise, pleasure and pain. 
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[54] As to tlie saying: “ The nine questions, the nine state- 
ments, the nine explanations,’’ owing to what was it said ? 

Monks, if in nine things a monk rightly feel revision ... he 
makes an end of 111. What nine things ? The nine abodes of 
beings.^ If in the nine things a monk rightly feel revulsion . . . 
he makes an end of 111. “ The nine questions ...” was said 
because of this. 

x4.s to the saying: “ The ten questions, the ten statements, 
the ten explanations,” owing to what was it said ? 

Monks, if in ten things a monk rightly feel revulsion, rightly 
feel fading interest (in the world), rightly be released, rightly 
have sight to the furthest bounds and rightly comprehend 
the meaning of things, then in this same visible state he makes 
an end of 111. What ten things ? The ten vTong ways of 
action. 2 If in these ten things a monk rightly feel revulsion 
... in this same visible state he makes an end of 111. “ The 
ten questions, the ten statements, the ten explanations ” was 
said because of this.’ 

§ viii (28). The Great Questions (&). 

Once the Exalted One was staying at Kajangala^'^in Bamboo 
Grove. Now a great number of lay followers of Kajangala 
came to see the nun of Kajangala, and on coming to her saluted 
her and sat down at one side. So seated those lay followers 
of Kajangala said this to the nun of Kajangala : 

‘ This was said, lady, by the Exalted One in The Great 
Questions: “The one question, the one statement, the one 
explanation . . . [55] . . . The ten questions, the ten 
statements, the ten explanations.” Pray, lady, how should 
this that was said in brief by the Exalted One be regarded 
in full?’ 

‘ Well, worthy sirs, I have not heard it or gathered it face 
to face with the Exalted One, nor yet from the monks who 


1 The seven of No. 7, with two spheres of unconsciousness. 

2 The wrong actions of the first four precepts, with three of speech, 
coveting, harmfulness and wrong view. Cf. Netli, 43. 

3 Gf. Sisters, -p. xKXvi; Gotanui the Man,14:7, lSQ, 
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make tke mind to grow.^ Nevertheless do ye listen how 
it appears to me. Pay attention carefully and I will 
speak.’ 

" We will, lady/ replied those lay followers to the nun of 
Kajangala, who then said this: 

‘ “The one question, the one statement, the one explana- 
tion ’ ’ ■ this was said by the Exalted One. Owing to what was 
it said ? {Here she repeats the first three items of the previous 
suUa.) 

[56] “ The four questions, the four statements, the four 
explanations ” was said by the Exalted One. Owing to what 
was it said 1 

If in four things, worthy sirs, a monk has rightly made 
good growth of mind, if rightly he have sight to the furthest 
bounds and rightly comprehend the aim^ (in things), then in 
this same visible state he makes an end of 111. In what four 
things ? In the four arisings of mindfulness. If in these 
four things a monk has rightly made good growth of mind . . . 
he makes an end of 111. “The four questions . . .” was said 
because of this. 

“ The five questions, the five statements, the five explana- 
tions ” was said by the Exalted One. Owing to what was it 
said ? 

If in five things, worthy sirs, a monk has rightly made good 
growth of mind ... he makes an end of 111. What five things ? 
In the five faculties. If in these five things a monk has 
rightly made good growth of mind ... he makes an end of 111. 
“ The five questions ...” was said because of this. 

[57] “ The six questions, the six statements, the six 
explanations ” was said by the Exalted One. Owing to 
what was it said ? 

If in six things, worthy sirs, a monk has made good growth 
of mind . . . he makes an end of 111. What six things ? The 


^ Mano-bhdvaniydnay. I trans. this ■wrongly at K.S. iii, 1. 
See Mrs. Rhys Davids’ remarks in her Introduction to Gradual Sayings 
iii, p. xii, and Sahya, 245. Compare the use of suhlidvita-citto in the 
nun’s reply. ^ AttTia-. 
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six elements of deliverance.^ If in these six things a monk 
... he makes an end of 111. “The six questions ...” was 
said because of this. 

“ The seven questions, the seven statements, the seven 
explanations ” was said hj the Exalted One. Owing to what 
was it said ? 

If in seven things, worthy sirs, a monk has rightly made 
good growth of mind ... he makes an end of 111. In what 
seven things ? The seven limbs of wisdom.'^ If in these 
seven things a monk ... he makes an end of 111. “ The 
seven questions ...” was said owing to this. 

“ The eight questions, the eight statements, the eight 
explanations” was said by the Exalted One. Owing to 
what was it said ? 

If in eight things, worthy sirs, a monk has rightly made 
good growth of mind ... he makes an end of 111. In what 
eight things ? The Ariyan Eightfold Way. If in these eight 
things ... he makes an end of III. “ Tlie eight ques- 
tions ...” was said owing to this. 

“ The nine questions, the nine statements, the nine explana- 
tions ” was said by the Exalted One. Owing to what was 
it said ? 

If in nine things, worthy sirs, a monk rightly feel revulsion 
... he makes an end of 111. In what nine things ? The 
nine abodes of beings. If in these nine things, worthy sirs, a 
monk rightly feel revulsion ... he makes an end of 111. 
“ The nine questions . . .” was said owing to this. 

“ The ten questions, the ten statements, the ten explana- 
tions ” was said by the Exalted One. Owing to what was 
it said ? 

If in ten things, worthy sirs, a monk has rightly made good 


^ Ghasu nissaramyesu dhdtusu. Threa ure at ItiiniUaka, p. 61 
(deliverance from the Jcdmd, hj nehlchamma, druppay, nirodka); five at 
24:5— G.S. iii, 179 (from harm, vyapada, vihesa, rupa and sakkdya); 
but six at D. iii, 247 (metid, karund, muditd, upekTia, animitta-ceto- 
vimutti and asrm ti mdna-samugghdta, which arc probably those referred 
to here. 

a Cf. K.S. V, 51 
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growth of mind, if rightly he have sight to the furthest hounds 
if he rightly comprehend the aim (in things), then in this 
same visible state he makes an end of 111 . In what ten things ? 
The ten right ways of action. ^ If in these ten things a monk 
has rightly made good growth of mind ... he makes an 
end of 111. “ The ten questions, the ten statements, the ten 

explanations ” was said owing to this. 

[68] Thus, worthy sirs, as to the words of the Exalted One : 
“ The one question, the one statement, the one explanation 
. . . the ten explanations ” uttered in brief, thus do I under- 
stand the meaning of them in full. However, if you, worthy 
sirs, wish to do so, you can go to see the Exalted One himself 
and ask him about the meaning of this. As the Exalted One 
expounds it,^ so do you bear it in mind.’ 

‘We will, lady,’ replied those lay followers to the Kajan- 
galan nun, and after praising her reply and returning thanks, 
they rose up and saluting the Kajangalan nun by keeping the 
right side towards her, went away to see the Exalted One; and 
on coming to him, saluted him and sat down at one side. As 
they sat thus they told him all their talk with the Kajangalan 
nun. The Exalted One said this : 

‘ It is well ! It is well, housefathers ! A wise woman is 
the Kajangalan nun. If you, housefathers, were to come to 
me and ask about the meaning of this [59] I should give just 
the same explanation as that given by the Kajangalan nun. 
Indeed that is the meaning of it, and so should ye bear it 
in mind.’ 

§ ix (29). The Kosalan (a). 

‘ Monks, as far as the Kasi Kosalans extend, as far as the 
rule of Pasenadi the Kosalan raja extends, therein Pasenadi 
the Kosalan raja is reckoned chief. Yet, monks, even for 
Pasenadi the Kosalan raja there is change and reverse. So 
seeing the learned Ariyan disciple feels revulsion; on feeling 

^ The nun improves on the ten negatives of the previous answer. 
In § 176 below these kamma-pathd are called dJiamma-pathd (3 sllas 
of Mya, 4 of vdcd, and 3 oimano). Of. D.iii, 71, 269, 290; K.S. ii, 111. 

2 Reading v.l. nay for vo. , 
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revulsion liis interest in tie topmost fades, not to speak of 
the low. 

Monks, as far as the moon and sun move in their course 
and light up alP quarters with their radiance, so far extends 
the thousandfold world-system. Therein are a thousand 
moons, a thousand suns, a thousand Sinerus lords of moun- 
tains; therein are a thousand Rose-apple Lands, ^ a thousand 
Western Ox-wains, a thousand Northern Kurus, a thousand 
Eastern Videhas; four thousand mighty oceans, four thousand 
Mighty Rulers, four thousand Eour-Great-Eulers ; a thousand 
Heavens of the Thirty-three, one thousand Yama-worlds, one 
thousand Heavens of the Hevas of Delight, one thousand 
Heavens of the Devas who delight in creation, one thousand 
of those Devas who delight in others’ creations, and one 
thousand Brahma-worlds. 

As far, monks, as the thousandfold world-system extends [60], 
therein the Great Brahma is reckoned chief. Yet even for the 
Great Brahma, monks, there is change and reverse. So seeing 
the learned Ariyan disciple feels revulsion; in him so feeling 
revulsion interest in the topmost fades, not to speak of the low, 

There comes a time, monks, when this world rolls up.® As 
the world rolls up, beings are generally reborn as Radiant 
Ones.^ There they are made as if of mind, feeding on joy, 
self-radiant, faring through the sky, in splendour abiding, for 
a long, long time they stand fast. Monks, when the world 
rolls up, it is the Radiant Devas who are reckoned, chief. 
Yet for the Radiant Devas there is change and reverse. So 
seeing the learned Ariyan disciple feels revulsion , . . interest 
in the topmost fades, not to speak of the low. 

Monks, there are these ten ranges of the devices. What 
ten 

One person perceives the earth-device as above, below, 

1 At i, 227— i, 207, where see notes. 

2 JamSucZipa, name for India, is really the earth. 

® Sayvattati (involution) as opposed to mvattati (evolution); cf, 
G.S. a, 14:5 and D. i, 17 (where text § 2 has wrongly lohe aayvattammo). 

* Text Ahhassara-vattanika, but D., Zoc. cti., has -sayvattanika. 

^ Rej)eated from § 6 above. 
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across, undivided, immeasurable. Anotber person perceives 
the water-device ... anotber tbe beat-device . . . anotber 
the air-device . . . anotber tbe blue-green ... yellow . . . 
red . . . white . . . anotber tbe space-device; anotber per- 
ceives tbe intellection-device as above, below, across, as 
undivided, immeasurable. These are tbe ten ranges of the 
devices. 

Of these ten ranges of the devices this is the topmost, when 
a person perceives tbe intellection-device as above, below, 
across, undivided, immeasurable. There are indeed, monks, 
persons who thus perceive. Yet to persons thus perceiving 
there is change and reverse. [61] So seeing tbe learned Ariyan 
disciple feels revulsion. In him thus feeling revulsion bis 
interest in tbe topmost fades, not to speak of the low. 

Monks, there are these eight stations of mastery.^ "What 
eight ? 

A certain one, being conscious of material quality, in bis 
own person, sees objects external to himself to be limited, 
fair or foul. Having mastered tbem^ with tbe thought: I 
know, I see, be is thus conscious (of knowing and seeing, 
and so enters tbe musings). This is tbe first station of 
mastery. 

A certain one, being conscious of material quality in bis 
own person, sees objects external to himself to be immeasur- 
able, fair or foul. Having mastered them ... be is con- 
scious. . . . This is tbe second station of mastery. 

A certain one, being unconscious of material quality in bis 
own person, sees objects external to himself to be limited, 
fair or foul ... to be immeasurable, fair or foul. Having 

^ AhhihMyaktnani. Six at K.8. iv, 46 (or ‘ of the conqueror ’). 
Cf. D. ii, llO=Dialog. ii, 118; Jf. ii, l$~Further Dialog. ii, 8',O.S. i, 36; 
Dhammasangani ^ 22S; Expositor!, 252 where n. has ‘ ahhihlidyatana 
is jhd7ia with an overpowering (ahhihM) preamble, or knowledge, as 
cause (dyatana); ov jhdna with an abode or locus (dyatana) called “ the 
object to be overpowered ” {a6Ai6Aam<a66a.^).’ 

A Our Corny, has nothing here, hut cf. Expositor, he. cit., ‘ a person of 
transcendent and clear knowledge masters the device-objects and attains 
jhdna . . . he produces ecstasy together with the production of the 
image of the mark (mmto) in this limited object.’ 
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mastered tliem ... lie is conscious. ... These are the 
third and fourth stations of mastery. 

A certain one, being unconscious of material quality in his 
own person, sees objects external to himself to be blue-gi.-eeii, 
of the colour blue-green, blue-green to look at (as a whole), 
blue-green as a shimmering mass. Just as for instance the 
flower of flax is blue-green, of the colour blue-green, blue-green 
to look at, a shimmering mass of blue-green ; or just as Benares 
muslin, smooth on both sides, is blue-green ... so blue-green 
are the external objects that he sees. Having mastered 
them ... he is thus conscious. This is the fifth station of 
mastery. 

A certain one, being unconscious of material quality in his 
own person, sees objects external to himself as yellow, of the 
colour yellow, yellow to look at, a shimmering mass of yellow. 
Just as for instance the Tzatyikam flower is yellow ... or just 
as that Benares muslin, smooth on both sides, is yellow [ 62 ] 
... so yellow are the external objects that he sees. Having 
mastered them ... he is thus conscious. This is the sixth 
station of mastery. 

A certain one, being unconscious of material quality in his 
own person, sees objects external to himself to be blood-red, 
of colour blood-red, blood-red to look at, a shimmering mass 
of blood-red. Just as the handJm-jlvaka flownr is blood-red 
... or that Benares muslin is blood-red ... so are the 
external objects that he sees blood-red. Having mastered 
them ... he is thus conscious. This is the seventh station 
of mastery. 

A certain one, being unconscious of material quality in his 
own person, sees objects external to himself to be white, white 
in colour, white to look at, a shimmering mass of white. Just 
as, for instance, the star of healing^ is white, white in colour, 
white to look at, a shimmering mass of white; or just as that 
Benares muslin, smooth on both sides, is white . . . even so 
white are the external objects that he sees. Having mastered 
them with the thought; I know, I see, he is thus conscious (of 


OsadM-tdraJca, probably Venus. See Itiv. 20 n. 
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knowing and seeing, and so enters tke musings). This is tlie 
eigktli station of mastery. 

Tkese, monks, are the eight stations of mastery. 

Now, monks, of these eight stations of mastery the topmost 
is that in which a certain one, being unconscious of material 
qualities in his own person, sees objects external to himself to 
be white, white in colour, white to look at, a shimmering mass 
of white; and having mastered them with the thought: I 
know, I see, is thus conscious (of knowing and seeing). 
Indeed, monks, there are beings thus conscious. Yet for beings 
thus conscious [63] there is change and reverse. So seeing the 
learned Ariyan disciple feels revulsion; so feeling revulsion 
his interest in the topmost fades, not to speak of the low. 

Monks, there are these four modes of progress.^ What 
four 1 

The painful mode of progress with sluggish intuition; the 
painful mode of progress with swift intuition; the pleasant 
mode of progress with sluggish intuition ; the pleasant mode 
with swift intuition. These are the four. 

Now, monks, of these four modes of progress the topmost 
is the pleasant mode with swift intuition. There are indeed 
beings who have thus progressed. Yet for beings who have 
thus progressed there is change and reverse. So seeing, 
monks, the learned Ariyan disciple feels revulsion ... his 
interest in the topmost fades, not to speak of the low. 

Monks, there are these four modes of perception. What 
four ? 

A certain one perceives the limited, another the extensive, 
another the immeasurable, and another perceives : There is 
nothing at all, the sphere of nothingness. These are the 
four. 

Now, monks, of these four the topmost is the perception: 
There is nothing at all, the sphere of nothingness. There are 
indeed beings who thus perceive, yet for such there is change 
and reverse. So seeing the learned Ariyan disciple feels 
revulsion. . . . ^ ■ 


1 Patipada. At Q.S. ii, 153; Dhs. f§ 176-9; r/. Betti 113. 
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Monks, of outsiders^ who told views, this view: 

Were I not tken, it would not novr be mine ; 

111 not become, ’twill not become in me — " 

is the topmost. Of one who holds this view, monks, this may 
be looked for — that feeling of no-disgust in becoming will not 
become for him, and that feeling of disgust at ending becoming 
will not become for him. [64] Indeed, monks, there are beings 
who hold this view. Yet for such beings . . . there is change 
and reverse. So seeing the learned Aiiyan disciple feels 
revulsion. . . . 

Monks, there are some recluses and brahmins who proclaim 
purification as the greatest blessing. Of those who do so 
topmost is he who, passing beyond the sphere of nothingness, 
attains the sphere of neither-consciousness-nor-not-con- 
sciousness and so abides. They teach dhamma for the 
thorough comprehension of that, for the realization of that. 
Indeed, monks, there are beings who make this claim. Yet 
for those who do so there is change and reverse. So seeing, 
the learned Ariyan disciple feels revulsion. . . . 

Monks, there are some recluses and brahmins who proclaim 
as chief nibbana in this visible state. Of those who so proclaim 
the topmost achievement is the release-without-grasping, by 
seeing as it really is the arising and the ceasing, the attraction 
and the danger of, the escape from the six spheres of contact.® 
I, monks, am one who make this claim and announcement, and 

^ BdMrahd, ‘ outside the sdsana,’’ Oomy. 

® No assay no m me siyd 
Na hhavissdmi na me bhavissati. 

Of. K.S. iii, 48 n., 162; ii, 275. At Ud. 66, na cdlm na bhxms- 
sati na c'etarahi vijjati; Ud. 18, na bhavissati na ca me hhavissati, vfh&te 
see my note in the translation. Not a view of outsiders, however, for it 
is a view ascribed to the Master and praised by him when held by 
Kaccayana, as the determination to end the roimd of rebirth. The 8A. 
comment is in brief, ‘ If it were not for my past karma, my present 
body-person would not exist. Here oiir Oomy. has ‘ if in future time 
I shall not become, no obstacle (jpalibodha) whatever shall become 
in me.’ 

3 Of. D. i, 22, 38. 
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some recluses and brahmins accuse me of unreality, hollowness, 
falsehood and untruth therein, saying: “ Gotama the recluse 
proclaims not the full comprehension of passions, proclaims 
not the full comprehension of objective forms, proclaims not 
the full comprehension of feelings/’ [65] But, monks, it is 
Just of passions that I do proclaim full comprehension, it is 
just of objective forms, of feelings that I do proclaim full 
comprehension. In this same visible state hungering no 
more, waned, ^ grown cool, do I proclaim the full nibbana 
without grasping. 

§ X (30). The Kosalan (b). 

Once on a time the Exalted One was staying near Savatthi 
at Jeta Grove in Anathapindika’s Park. On that occasion the 
raja Pasenadi of Kosala had just returned from a sham^ fight, 
having being victorious, and attained his object. Then the 
raja turned in the direction of the Park. So far as the cart- 
road went he rode in his chariot, and then got clown and 
reached the residence. 

Now at that time a number of monks were walking up and 
down in the open air. Then Pasenadi the raja of Kosala 
went towards those monks, and on reaching them thus 
accosted them: 

‘Pray, your reverences, where now is the Exalted One 
staying, that arahant, the fully enlightened one ? I long to 
behold that Exalted One.’ 

‘ Yonder is his lodging, maharaja, with the door shut. Do 
you go up quietly without nervousness, enter the verandah, 
cough and rattle the door-bar. The Exalted One will open 
the door to you.’ 

So the raja Pasenadi of Kosala went up to the lodging as 
he was told, coughed and rattled the door-bar. And the 
Exalted One opened the door.® 

Then Pasenadi entered the lodging, fell with his head at the 

^ Cf. S. iv, 204, vedandnap Jehaya hMTcTchu niccJidto pannihhuto. 

2 XJyyodhihd. Our Gomy. takes it as a real fight with Ajdtasattu. 

3 Coiny. -will not allow that the Great Man stooped to open the door 
himself: ‘He just willed it to open.’ Of. Majjhima, Sutta 89. 
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feet of the Exalted One, kissed his feet and stroked them with 
his hands, and announced his named saying, ‘Sir, I am 
Pasenadi, the raja of Kosala, Pasenadi the raja of Kosala 
am L’ 

[66] ‘ But, maharaja, seeing what significance therein do 
you show me this profound humility and pay such afiectionate 
obeisance to this body of mine V 

‘ To show my gratitude, ^ sir, to show my thankfulness to 
the Exalted One do I show this profound humility and pay 
such affectionate obeisance. For the Exalted One, sir, is one 
who is set on the profit, on the happiness of many folk, he is 
one who establishes many folk in the Ariyan metliod, that is, 
conformity with whatsoever is lovely and goodly. Inasmuch 
as the Exalted One is such an one, that, sir, is wEy I show my 
gratitude, my thankfulness in this way. 

Then again, sir, the Exalted One is virtuous, he has the 
Buddha-virtues, the Ariyan, the goodly virtues, he is pos- 
sessed of the goodly virtues. That is another reason for my 
showing this profound humility, ... 

Again, sir, the Exalted One has for many a day been a 
forest-dweller, a haunter of forest solitudes [67], resorting to 
the solitary lodging of the forest. That is another reason. . . . 

Yet again, sir, the Exalted One is well content with whatso- 
ever offerings of robes and alms-food, lodging and bed, supply 
of medicines and requisites in sickness he may receive. That 
is another reason. ... 

And he is worshipful, worthy of honour, worthy of offerings, 
of salutations with clasped hands, he is a field of merit 
unsurpassed for the world. That, sir, is another reason. . . . 

Yet again, sir, as regards talk® that is serious, fit for opening 

1 Hardly necessary to do so. But see a similar case at Ud. vi, 2, 
where he announces himself to the wandering informers in the same 
words. 

2 Literally ‘ seeing the significance of gratitude.’ Corny, thinks 
this refers to the cure of his habitual gluttony by the Master, K.8. i, 108 . 
Here the raja is made to recite the qualities ascribed to virtuous monks, 
together with their occult attainments, with which he would hardly 
be acquainted. Moreover, who recorded this private conversation ? 

3 Cf.G.S.nUU‘, Ud. 36. 



48 


The Book of the Tens [text v , 67 

up the lieait, that is to say, talk about wanting little, about 
contentment, about solitude, avoiding society, putting forth 
energy; talk about virtue, concentration of mind, wisdom, 
release, knowledge and insight of release — such talk as this 
the Exalted One gets at pleasure, without pain and without 
stint. Since the Exalted One does this, that is a further 
reason. ... 

Then again, sir, the Exalted One wins at pleasure, without 
pain and without stint, the four musings which are of the 
clear consciousness^ [68], which are concerned with the happy 
life in this same visible state. Since the Exalted One does 
this, that is a further reason. . . . 

Again, sir, the Exalted One can recall his manifold dwelling 
aforetime,^ thus: one birth, two births, three . . . ten . . . 
up to a hundred thousand births; likewise the divers foldings 
up of seons, the divers unfoldings of seons, the divers folding- 
and-unfolding of seons (remembering): At that time I had 
such a name, was of such a family, of such complexion, so 
supported, thus and thus experiencing weal and woe, of such 
and such a span of life. I, as that one, thence deceasing, rose 
up again at that time. There too I had such a name, was of 
such a family, of such complexion. ... I, as that one, thence 
deceasing, rose up again here. Thus with all detail and 
characteristics he can recall his manifold dwelling aforetime. 
Since the Exalted One does this, that is another reason. . . . 

And again, sir, the Exalted One with the deva-sight, 
purified and surpassing that of men, beholds beings deceasing 
and rising up again; beings both mean and excellent, fair and 
foul, gone to a happy bourn, gone to an ill-bourn according to 
their deeds (so as to say): Alas, sirs ! these beings, given to the 
practice of evil deeds [69], of evil words, of evil thoughts, 
scoffing at the Ariyans, of perverted view and reaping the fruit 
of their perverted view — ^these beings, when body broke up 
beyond death rose up again in the Waste, the Ill-bourn, the 
Downfall, in Purgatory. Or, Ah, sirs ! these beings, given 
to the practice of good deeds, of good words, of good thoughts, 

2 As above III, i (21). 


Cf. G.JS. a, 24. 
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not scoffing at tlie Ariyans, but of sound view and reaping tlie 
fruit of tbeir sound view — these beings, when body broke up 
beyond death rose up again in the Happy Bourn, in the 
Heaven World. Thus with the deva-sight, purified and 
surpassing that of men, he beholds beings. . . . Since the 
Exalted One does this, that is another reason. ... 

Yet again, sir, by the destruction of the cankers the Exalted 
One in this same visible state attains the heart’s release, the 
insight of release, himself acquiring it by his own compre- 
hension, and realizing it abides the rein. Since the Exalted 
One does so, seeing this significance do I thus show this 
profound humility and pay such affectionate obeisance to 
the Exalted One. 

Well now, sir, we must be going. We are busy folk and have 
much to do.’ 

‘ Do what seems good to you, maharaja.’ 

So Pasenadi the raja of Kosala, rising from his seat, saluted 
the Exalted One by keeping his right side towards him and 
departed. 



Chapter IV.~Upali and Ananda. 

§ i (31). Upali and the Obligation.'^ 

[70J Now the venerable Upali came to see the Exalted One, 
and on coming to him sainted him and sat down at one side. 
So seated, he said this to the Exalted One; 

‘ Pray, sir, with what object in view was the training en- 
joined on the disciples of the Wayfarer and the obligation 
pronounced ?’ 

" It was done with ten objects in view, Upali. What ten ? 

For the excellence of the Order, for the well-being of the 
Order; for the control of ill-conditioned monks and the 
comfort of well-behaved^ monks; for the restraint of the 
cankers® in this same visible state; for protection against 
the cankers in a futnre life; to give confidence to those of little 
faith;"* for the betterment of the faithful; to establish true 
dhamma, and to support the discipline. 

These, Upali, are the ten objects in view of which the train- 
ing was enjoined on the Wayfarer’s disciples and the obligation 
pronounced.’ 

Pray, sir, what is the nature of the suspension of the 
obligation 

‘ The suspension of the obligation, Upali, is of ten sorts. 
What ten % 

When a transgressor is seated in that company; Avhen 

^ Pdtimokicha, cf. in detail G.S. i, 88 jJ/T. Vin. i, 103 gives the supposed 
derivation of the ■word; pafimokkJian ti dditj eiay, muhhay etay, pamuMtay 
etay hmaldnay dhammanay, tena vuccati p.; cf. Vin. ii, 196; A. i, 98; 
0.8. i, 83; Netti 60 ; Rhys Davids in E.R.E. art., ‘ Patimoldrlia.’ 

® (of dear virtue). 

3 At A. i, 98 (for the restraint of) the cankers of guilt, faults, fears 
and unprofitable states. 

* Wrong at 6^.(8. i, 83, . 

6 Thapana;cf. Fi».ii, 24=1, 243; 299. 

m 
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debate^ about a transgressor is nnfinisbed; [71] when a person 
not fully ordained is seated in that company; when debate 
about such an one is unfinished ; when one who has renounced 
the training is seated in that company; when debate on that 
subject is unfinished ; when a eunuch^ is seated in that company ; 
when debate about such is unfinished; when one who has 
"defiled a nun^ is seated in that company; when debate about 
such is unfinished. These are the ten suspensions of the 
obligation.’ 

§ ii (32). Passing sentence. 

‘ Pray, sir (asked Upali), what ten qualities should a monk 
possess in order to be considered fit for passing sentence 

‘ He should possess ten qualities, Upali, for such a purpose. 
What ten ? 

Herein, Upali, a monk is virtuous, restrained with the 
restraint of the obligation, proficient in following the practice 
of right conduct, seeing cause for fear in the slightest faults, 
he takes up and trains himself in the rules of morality. Then 
he has heard much, bears in mind what he has heard, he 
hoards up what he has heard. Those teachings which are alike 
lovely at the beginning, lovely in the middle, lovely at the end 
(of life), proclaim in the spirit and the letter the all-fulfilled, 
the utterly purified brahma-life — suchlike are the teachings 
he has much heard, borne in mind, practised in speech, 
pondered in the heart, rightly penetrated by view. 

By him both of the obligations''"t in full are thoroughly 
learned by heart, well analysed, with thorough Imowledgc of 
the meaning, clearly divided sutta by sutta and in minute 

^ Pdrdjika-Jcatlid vij>pakatd Jioti. Corny. ‘ Has sxtch an one fallen 
into transgression or not ?’ when such talk has started and is left 
unfinished; so with the other cases. 

Of. Vin. i, 85. Such might not be fully ordained. If discovered 
he must be unfrocked. 

3 M.i, 67. 

^ UbbdUlcdya (as a member of council) about expulsion of a monk. 
Cf. Fm.ii,95. 

5 Yin. i, 65, 68; ii, 249; A. iv, 140. To be recited in full twice 
monthly; in brief only when there was some hindrance. Vin. i, 113; 
below, § 98, 
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detail. Moreover lie is established in the discipline, immovable 
therein. He is competent to make both parties in a dispute 
understand, to win them over, to make them see, to reconcile 
them. [72] He is skilled in the rise and settlement of -dis- 
putes,^ he knows the matter at issue, he knows the cause of 
its rise, he Imows the way to end it, he knows the procedure 
leading to the ending of it. 

Possessing these ten qualities a monk is to be considered 
fit for passing sentence.’ 

§ iii (33). Tull ordination. 

‘ Pray, sir, how must a monk be qualified in order to give 
full ordination V 

‘He must possess ten qualities, Upali, in order to do so. 
Herein a monk is virtuous ... {as in previous sutta) . . . 
rightly penetrated by view. By him the obligation in full 
is thoroughly learned by heart. ... He is competent to 
attend to the sick or to cause such attendance. He is com- 
petent to calm discontent or cause it to be calmed. He is 
competent to restrain bad conduct in accordance with dhamma 
(lawfully) (or to see that it is doue),^ to dissuade the adoption 
of theories (or to see that it is done),^ to establish one in the 
higher virtue, in the higher thought, in the higher insight. 

One must possess these ten qualities, Upali, in order to give 
full ordination.’ 

§ iv (34). Tutelage. 

[73] " Pray, sir, by a monk how qualified should tutelage^ 
be assigned . . . and a novice provided for ?’ 

1 (-well-flowing, fluently). Gomy. at 4. iv, 140 has 
avajjandvajjana-UMne sutthi pavaftdni, dalha-pagundni. In next sutta, 
suppavattarj. 

2 OJ. Vm.ii, 74 (words bracketed omitted in our text). For waiting 
on sick, Fm. i, 64. 

3 Nissaya. Of. Vin. i, 49 {Gomy. on A. i, 99 bdlassa avyattassa [?] 
seyyasahassa hhikkhuTio \yrsojxg at Q.S. i, 84 n.x apparently the name 
( Seyyasaka) of a monk, according to W ords in S. by Prof. Dines Andersen , 
J.P.T.8., 1909] niyassa-kamTm [read nissaya-', so also at A. i, 99 
and Pv. iv, i], an act of a chapter of monks appointing a tutor to un- 
reliable students). The upaMhdka has charge of a novice. For sdma. 
nera npatthdpetabbo see Vin. 64 ff. 
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He must possess ten qualities, Upali, in order to assign 
tutelage and provide for a novice. What ten ? 

Herein a monk is virtuous . . {as in premous suttas). 

§ V (35). Schism in the Order (a)4 

‘ As to the words: Schism in the Order, schism in the Order^ 
sir — ^pray, sir, to what extent can the Order be disunited V 

‘ Herein, Upali, monks proclaim not-dhamnia as dhamma 
and dhamma as not-dhamma ; monks proclaim not-discipline 
as discipline and discipline as not-discipline; [74] proclaim 
what was not said, not uttered by the Wayfarer as being his 
words and utterance; proclaim his words and utterance as 
not said, not uttered ; proclaim what was not practised by the 
Wayfarer as his practice, and the reverse; proclaim what 
was not ordained by the Wayfarer as ordained by him, and 
the reverse. 

On these ten grounds they break up and separate (the 
Order ),^ they pass separate ordinances and proclaim a separate 
obligation.® 

To this extent, Upali, the Order is disimited.’ 

§ vi (36). Hannony in the Order {a).^ 

‘ As to the words: Harmony in the Order, harmony in the 
Order, sir — ^pray, sir, to what extent can the Order be in 
harmony V 

‘ Herein, Upali, monks proclaim not-dhamma as not- 
dhamma, and dhamma as dhamma; not-discipline as not- 
discipline, and discipline as such ; proclaim what was not said, 
not uttered by the Waydarer as not his words and utterance, 
and the reverse; proclaim his ordinances and practices as 
such and the reverse. 


^ Cf. Vin. a, 203. 

2 Text avakassanti vavakassanti, which. Corny, interprets ‘ pull down, 
disintegrate the company, set it aside.’ Text Vin. ii, 203 reads 
apakasanti avapakasanti with the next words different. Of. A. iii, 145. 

3 Jiveni. Corny, visuy {sep&v&te).; At 17d. 60 of Devadatta. 

^ Continued at Vin. ii, 204. 
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On tliese ten grounds they break not up and separate 
(the Order), and proclaim no separate obligation. To this 
extent, Upali, there is harmony in the Order.’ 

§ vii (37). Schism in the Order (6). 

[75] {Ananda asks the same question asin^Y and gets the same 
reqily.) 

§ viii (38). Fruits of causing schism. 

‘ But pray, sir, by breaking up the harmonious Order 
what does that man get V 
‘ He gets demerit, Ananda, lasting for the seon.’ 

‘ Pray, sir, what is demerit lasting for the £eon V 
‘ Por the aeon, Ananda, he ripens^ in pm-gatory.’ 

[76] Doomed to the Waste, to purgatorial woe 
For age-long penalties, provoking schism, 

Of discord fain, fixed in unrighteousness, 

From peace-from-bondage doth he fall away. 
Breaking the concord of the Company — 

Age-long in purgat’ry he waxeth ripe.^ 

§ ix (39). Harmony in the Order (6). 

{Ananda asks the same question as in § vi and gets the same 
reply.) 

§ X (40). Fruits of causing harmony in the Order, 

‘ Pray, sir, by making the Order harmonious what does 
that man get V 

‘ He gets Brahma-merit, Ananda, lasting for the seon.’ 

‘ But, sir, what is Brahma-merit lasting for the seon V 
‘ For the seon, Ananda, he rejoices in heaven.’ 

[77] A blessed thing is concord of the Order. 

The friend of those who are in harmony, 

Of concord fain, and fixed in righteousness. 

From peace-from-bondage he falls not away. 
Making the concord of the Company — 

Age-long doth he rejoice i’ the heaven-worid. 


^ PaccafoV literally ‘is cooked.’ 

2 Fm. ii, 198 ; Itiv, II and gathds. 



Chapter V.— Reviling. 


§ i (41). Quarrels. 

Now tlie venerable Upali went to see the Exalted One . . . 
and said this : 

‘ Pray, sir, what is the reason, what is the cause why dis- 
putes and uproar, strife and quarrels arise in the Order and 
monks live not happily V 

‘ Herein, Upali, monks proclaim not-dhamma as dhamma 
... {as in § vi above). [78] That is the reason why . . .’ 

§ ii (42). Roots of quarrels {a) and § iii (43) (b).^ 

‘ Pray, sir, what are the roots of quarrels V 

‘ Ten, Upali, are the roots of quarrels. What ten ? 

Herein monks point to what is no offence as an offence,- 
to an offence as no offence; to a trivial offence as a grievous 
one, to a grievous offence as a trivial one ; to an offence against 
chastity as no offence, to what is no offence against chastity 
as an offence; to a partial offence as a complete [79] offence, 
to a complete offence as a partial one; they point to a pardon- 
able offence as unpardonable and the reverse. These are the 
ten roots of quarrels.’ 

§ iv (44). At Kusindra. 

Once the Exalted One was staying at Kusinara in the Wood 
of Offerings.^ On that occasion the Exalted One addressed 
the monks saying: ' Monks.’ 

‘ Yes, sir,’ replied those monks to the Exalted One, who said 
this: 

^ Vin. ii, 88. {a) repeats answer to § i. ^ At 0.8. i, 14. 

3 Cf. 0.8. i, 261 n., Bali-Tiarane vanmmide. A lali ceremony, as still 
practised in India and Ceylon, is a sort of devil-dancing to appease local 
‘ deities’ by offerings. When there is no ceremony, fruit and flowers 
are offered to the devas. 

66 
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‘ Monks, a monk wlio desires to admonish another^ should 
do so after investigation of five conditions in his own self, after 
setting up five conditions in his own self. What are the five 
conditions he should investigate in his own self ? 

A monk who desires to admonish another must thus in- 
vestigate : Am I or am I not one who practises utter purity 
in body; am I or am I not possessed of utter purity in body 
flawless and untainted ? Is this quality manifest in me or 
is it not 1 If he be not so, there are found folk who say to 
him: “ Come now, let your reverence practise conduct as to 
body.” h'olk are found to speak thus. 

Again, monks, a monk who desires to admonish another 
should thus investigate: Am I or am I not one who practises 
utter purity in speech, flawless and untainted ? Is this quality 
manifest in me or is it not ? If he be not so, there are found 
folk who say to him: “ Come now, let your reverence practise 
conduct as to speech.” Folk are found to speak thus, 

[80] Again, monks, a monk who desires to admonish another 
should thus investigate : Is a heart of goodwill free from malice 
established in me towards my fellows in the Brahma-life ? 
Is this quality manifest in me or is it not % If it be not so, 
there are found folk to say to him: “Come now, let your 
reverence practise the heart of goodwill.” Folk are found 
to speak thus. 

Then again, monks, a monk who desires to admonish 
another should thus investigate: Am I or am I not one who 
has heard much, who bears in mind what he has heard, who 
hoards up what he has heard ? Those teachings which, lovely 
alike at the beginning, the middle and the end (of life) proclaim 
in the spirit and in the letter the all-fulfilled, utterly purified 
Brahma-life — have such teachings been much heard by me, 
borne in mind, practised in speech, pondered in the heart 
and rightly penetrated by view ? Is this quality manifest 
in me or is it not ? Then, monks, if he be not one who has 
heard much ... if those teachings have not . . . been 
rightly penetrated by view, then folk are found to say to him: 


1 At Fwi.ii, 248, addressed to Upali. 
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“ Come now, let yoiir reverence complete knowledge of the 
Sayings.”^ Folk are found to speak thus. 

Again, monks, a monk who desires to admonish another 
should thus investigate : Are the obligations in full thoroughly 
.learned by heart, well analysed with thorough knowledge of 
the meaning, clearly divided sutta by sutta and in minute 
detail by me ? Is this condition manifest in me or is it not ? 
For if not [81] there are found folk to say to him : “ But where 
was this said by the Exalted One, your reverence ?” When 
thus questioned he cannot explain. Then there will be those 
who say: “ Come now, let your reverence train himself in the 
discipline.” There will be found folk to speak thus. 

These five conditions must be investigated in his own self. 

And what five conditions must be set up in his own self ?- 

(He considers:) Do I speak in season or not ? Do I speak 
of facts or not, gently or harshly, do I speak words fraught 
with profit or not, with a kindly heart or inwardly malicious ? 
These five conditions he must set up in his own self. 

Monks, these five conditions are to be investigated in Ms 
own self, and these other five conditions are to be set up in 
his own self by a monk who desires to admonish another.’ 

§ V (45). Entering the royal court. 

‘ Monks, there are these ten disadvantages of entering the 
royal court. What ten ? 

In this connexion, monks, suppose the raja is seated with 
^ his favourite wife. Then in comes a monk. The wife, on 
seeing the monk, smiles, or else the monk smiles on seeing her. 
Then the raja thinks: Surely these two are guilty or will be 
guilty. This is the first disadvantage of entering the royal 
court. 

Then again, suppose the raja, his mind being much occupied 
with business, has intercourse with a certain woman and foi- 

1 Agama. The agamas are usually the Eour Great Nikayas. One 
•who knows these is called agatdgamo. This evidently refers to the two 
recognized ‘ collected sayings’ of ancient times, the agama and the 
wwaya (-53«fo‘woMAa) as in next §. 

a At(?.;^.iii,144jy. 
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gets about it. Thereby she becomes pregnant. Then the 
raja thinks: [82] No one but a home-leaver^ enters here. 
Maybe it is the work of a home-leaver. This is the second 
disadvantage of entering the royal court. 

Again, perhaps some gem is missing in the royal court. 
Then the raja thinks: No one but a home-leaver enters here. 
Maybe it is the work of a home-leaver. This is the third 
disadvantage of entering the royal court. 

Again, the secret plans^ within the royal court, by being 
divulged abroad, are spoiled. Then the raja thinks as 
before. . . . This is the fourth disadvantage of entering 
the royal court. 

Again, in the royal court a father aspires for a son® or a 
son aspires for a father. Then they think: No one but a 
home-leaver enters here. It must be the work of a home- 
leaver. This is the fifth disadvantage. . . . 

Again, monks, a raja sets up a man of low estate in a high 
place. Those to whom this is displeasing think thus: The 
raja is intimate with the home-leaver. This must be the work 
of the home-leaver. This is the sixth disadvantage of enter- 
ing the royal court. 

Again, the raja puts a man of high estate in a low place. 
Those to whom this is displeasing think as before. . . . This 
is the seventh disadvantage. . . . 

Again, the raja musters the host unseasonably. Those to 
whom this is displeasing think thus: The raja is intimate 
with the home-leaver. This must be the work of the home- 
leaver. This is the eighth disadvantage. ... 

Again, the raja, after mustering the host at the proper time, 

1 Pabbajita, ‘ gone-forth ’ ig not necessarily a monk or hMhklm of 
the Order. 

2 Antepure guyha-mantd {Corny. gnyMiahha-mantd) baMddhd sam- 
hheday gacchanti. Gf. A. Hi, 129 {G.S. iii,99), where in a similar phrase 
Mr. Hare seems to take manta as equal to manta{r). Manta, hero is 
‘ secret,’ formulas, charms, or decisions. 

3 Pita vd puttay patfheti, putto vd pitaray pattheii. As far as I can 
see, this can only refer to the uncertainty of parentage in a royal 
harem. Corny, merely has the strange comment mdretuy ic-c'hati (longs 
to kill) ! The mendicant friar is suspected of causing the confusioji. 
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sends it back from the bigbroad. Those to wboni this is 
displeasing [83] tbink as before. Tbis is tbe niiitb dis- 
advantage. ... 

Once more, monks, tbe raja’s comt is crowded^ witb 
elephants, horses and chariots; objects, sounds, scents and 
savours that are defiling have to be encountered, such as 
are not suited to one who has given up (tbe world).^ This, 
monks, is tbe tenth disadvantage of entering tbe raja’s court. 

So, monks, these are tbe ten disadvantages of entering tbe 
raja’s court.’ 

§ vi (46) Sakyans. 

Once tbe Exalted One was staying among the Sakyans at 
Kapilavattbu in Banyan Park. 

At that time a number of Sakyan lay-followers, that day 
being tbe sabbath, came to visit tbe Exalted One, and on 
coming to him saluted him and sat down at one side. So 
seated tbe Exalted One said this to those Sakyan lay-followers : 

‘ Pray, Sakyans, are you keeping the sabbath complete in 
its eight parts 

‘ Sometimes, sir, we do so, but maybe sometimes we don’t.’ 

‘ Well, Sakyans, in those matters it is no gain to you, it is 
ill gotten by you, since, in a life thus conjoined to fear of grief, 
in a life thus conjoined to fear of death, ye sometimes do and 
sometimes maybe do not keep the sabbath complete in its 
eight parts. 

What think ye, Sakyans ? Suppose a man here, without 
meeting an unlucky day, were to earn"* half a Icahu'paio^a^ in 

1 Text quite unsuitably reads sammada (drowsiness), but witli v.l. 
sammadda: so also Corny., which explains as equal to sambudha. Cf. 
the passage at K.S. v, 303 ff., where the chamberlains Isidatta and 
Purana complain of the difficulties of ojBdcial life at court. 

2 J4ere I take to mean a bhikkhu. 

3 The attlianga-sildni or eight precepts are kept on full-, half-, and 
sometimes quarter-moon days, from sunrise of the uposatha-disiy to 
that of next day, the devotees being dressed in white. 

^ Nibbiseyy a. 

6 Reckoned to be worth about a florin of our times, but often rendered 
by ‘ farthing.’ Cf. Rhys Davids’ Buddhist India, p. IQO fj., ‘ a square 
coijper coin weighing about 146 grains, and guaranteed as to Aveight 

and fineness by punch-marks made by private individuals.’ 
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some business or otter. Might not folk well say of him: 
[84] ‘‘ A clever fellow, Ml of energy ’ 

‘ Yes, sir, they might.’ 

‘ What think ye, Sakyans, suppose a man here, without meet- 
ing an unlucky day, were to earn a hahdpana ... or two or 
more ... up to fifty haJidpm^as in. some business or other, might 
not folk well say of him: “A clever fellow, full of energy !” ’ 

‘ Yes, sir, they might.’ 

‘ Now, what think ye, Sakyans ? Suppose that man, day 
by day earning a Inmdred, a thousand hahapanas, and hoard- 
ing up what he got, were to reach a hundred years, were to 
live a hundred years, would not he amass great wealth V 

‘ He would, sir.’ 

‘ Well, Sakyans, what think ye ? Would that man, because 
of his wealth, on account of his wealth, in consequence of his 
wealth — would that man for a single night or a single day, 
or even half a night or half a day, live in the enjoyment of 
utter happiness.’ 

‘ Surely not, sir.’ 

‘ And why not V 

‘ Because, sir, lusts are impermanent, hollow, false, of the / 
nature of falsehood.’ 

‘Now, Sakyans, suppose here a follower of mine, living 
serious, ardent and resolved, were to live faring onward as 
I have advised for ten years, he would spend a hundred 
years, a hundred times a hundred years [85], a hundred times 
a thousand years, a hundred times a hundred thousand years 
enjoying utter happiness. And he would be a once-returner, 
or a not-returner, or a winner of surety, a stream- winner. 

Let alone ten years, Sakyans, suppose here a follower of 
mine were to live faring onwards as I have advised for nine 
eight, seven, six . . . for a single year, he would live a hundred 
years ... a hundred times a hundred thousand years enjoy- 
ing utter happiness. And he would be a once-returner, or 
a not-returner, or at any rate^ a stream-winner. 

^ A^annakmj. See A. i, lid— 0.8. i, 97 n. where it is equal to 
ekaysUcay (as Gomy. here), but 8 A. iii, on 8. iv, 253, takes it as meaning 
‘ incommunicable.’ See Trenckner-Andersen-Smith, P.D. i, 6, s.v. 
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Let alone a single year, Sakyans, suppose kere a follower of 
mine, living serious, ardent and resolved, were to live faring 
onward as I have advised, for ten months, for nine, eight . . . 
a single month, half a month . . . ten nights and days . . . 
[86] for seven, six, five ... if he were to live this for a single 
night and day, he would spend a hundred years, a hundred 
times a hundred years, a hundred times a thousand years, 
a hundred times a hundred thousand years enjoying utter 
happiness. And he would be a once-retiirner, or a not-returner, 
or a winner of surety, a stream-winner. 

In those matters, Sakyans, it is no gain to you, it is ill- 
gotten by you, since in a life thus conjoined to fear of grief, 
in a life thus conjoined to fear of death, ye sometimes do and 
sometimes do not keep the sabbath complete in its eight 
parts.’ 

‘ Then, sir, from this day forth we here will observe the 
sabbath complete in its eight parts.’ 

§ vii (47). Mahali. 

Once the Exalted One was staying near Vesali in G-reat 
Wood, at the House of the Peaked Hoof. Then Mahali the 
Licchavite^ came to see the Exalted One . . . and said this 
to him : 

‘ Pray, sir, what is the reason, what is the cause of doing 
an evil deed, of committing an evil deed V 

‘ Lust, Mahali, is the reason, lust is the cause of doing an 
evil deed, of committing an evil deed; malice, Mahali, is the 
reason and cause . . . delusion is the reason and cause ... 
not paying proper attention . . . [87] wrongly directed 
thought, these are the reasons, these are the causes of doing 
an evil deed, of committing an evil deed.’ 

‘ Pray, sir, what is the reason, what is the cause of doing 
a lovely deed, of committing a lovely deed ?’ 

‘ Not lusting, Mahali, is the reason, not lusting is the cause 
. . . not-malice, not-delusion . . . paying proper attention, 

1 At K.S. i, 295 at the same place he asks about JSakka. According to 
Apadana, p. 640, v. 28, he was father of Sivaiithera. At K.S. iii, 60 
he asks about purity. 
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rightly directed thought, Mahali, is the reason and the cause 
of doing a lovely deed, of committing a lovely deed. These 
are the reason and the cause of it. 

Moreover, Mahali, if^ these ten qualities were not found 
existing in the world, there would he here no proclaiming of 
wrong living and crooked living, or of right living and straight 
living. But since, Mahali, these ten qualities are found exist- 
ing in the world, therefore is there proclaiming of wrong and 
crooked living, of right and straight living.’ 

§ viii (48). Conditions. 

‘ Monks, these ten conditions must again and again be con- 
templated by one who has gone forth (from the home). What 
ten ? 

He must again and again contemplate this fact : I am now 
come to a state of being an outcast.^ And this : My very life 
is dependent on others. And this: I must now [88] behave 
myself diherently. And this: Does the selF upbraid me for 
(lapse from) virtue, or does it not ? And this: Do my discern- 
ing fellows in the Brahma-life, after testing me, upbraid me 
for (lapse from) virtue, or do they not ? And this : In all things 
dear and delightful to me there is change and separation. 
And this: I myself am responsible for my deed,"* I am the 
heir to my deed, the womb of my deed, the kinsman of 
my deed, I am he to whom my deed comes home.^ "What- 
ever deed I shall do, be it good or bad, of that shall I be 
the heir. The nights and days flit by for me — who have 
grown® to what ? And this: In my void dwelling do I take 
delight or not ? And this: Have I come by any superhuman 
experience,'^ any excellence of truly Ariyan knowledge and 


1 Reading ce for ca. 2 i)elo-w § 101; quoted Netti 185. 

3 ( 77 . 125; ii, 116. AcGordang to Corny, atta—cittar). 

* Kammassakd'mTii. 

® Kamrm-patisarano. M. iii, 203; Mil. Panh. 65 adds kammaij satte 
(differentiates), 

® Quoted Mil. Panh. 392. 

^ K.S.iv,208; G.8.h7. 
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insigiit, wliereoii wlien questioned in my latter days^ by my 
fellows in tlie Brabma-life I sball not be confounded ? 

These, monks, are the ten conditions to be again and again 
contemplated by one who has gone forth (from the home)/ 

§ ix (49). Inherent in body. 

' These ten conditions, monks, are inherent in bocly.^ What 
ten ? 

Cold and heat, hunger and thirst, evacuation and luination, 
restraint of body, restraint of speech, restraint of living, 
and the again-becoming becoming-aggregate.^ These ten 
conditions are inherent in body.’ 

§ X (60). Strife. 

Once the Exalted One was staying near Savatthi at Jeta 
Grove in Anathapiridika’s Park. 

On that occasion a number of monks [89] after returning 
from their alms-romid and eating their meal, as they sat 
assembled together in the service-hall, remained in strife and 
uproar and dispute, abusing each other with the weapons 
of the tongue. 

Now the Exalted One at eventide, rising from his solitude, 
approached the service-hall, and on reaching it sat down 
on a seat made ready. When he had sat down the Exalted 
One addressed the monks, saying: 

‘ Pray, monks, in what talk wore ye engaged as ye sit here, 
and what was the topic of your talk left unfinished V 

‘ Here, sir, after returning from our alms-round and eating 
our meal, we sat assembled together in the service-hall and 
remained in strife, uproar and dispute, abusing each other 
with the weapons of the tongue.’ 

‘ Monks, it is not seemly for you clansmen, who in faith 
went forth from home to the homeless, thus to abide in strife, 
uproar and dispute, abusing each other with the weapons of 
the tongue. Monks, there are these ten conditions to be re- 


Pa<MMme kdU—mararM’-hale, Gomy. 
s Sarlra-tthd. ® BJtava-sankhdro. 
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membered/ wliicb, as they make for affection and respect, 
do conduce to fellow-feeling, to not-quarrelling, to concord 
and unity. Wkat ten ? 

Herein a monk is virtuous, ^ restrained with the restraint of 
tbe obligation, proficient in following tbe practice of right 
conduct, seeing ground for fear in the minutest faults, and takes 
upon him and trains himself in the rules of morality. In so far 
as a monk is virtuous and so forth . . . and so trains himself, 
this is a condition to be remembered, which, as it makes 
for affection and respect, does conduce to fellow-feeling, to 
not-quarrelling, to concord and unity. 

Then again, a monk has heard much, he bears in mind 
what he has heard, he hoards up what he has heard. Those 
teachings which, alike lovely at the beginning, midway and 
at the end (of life), proclaim in spirit and in letter the all- 
fulfilled, utterly purified Brahma-life — suchlike are the teach- 
ings he has much heard, borne in mind, practised in speech, 
[90] pondered in the heart and rightly penetrated by view. 
In so far as he has heard much . . . this is a condition to be 
remembered, which . . . does conduce ... to unity and 
concord. 

Again, a monk has a lovely friend, a lovely comrade, a lovely 
intimate. In so far as he is such . . . this is a condition to 
be remembered. 

Again, a monk is easy to speak to,^ possessed of qualities 
which make him easy to speak to; he is tractable, capable of 
being instructed. In so far as he is such . . . this is a condi- 
tion to be remembered. 

Then again, in all the undertakings of his fellows in the 
Brahma-life, be they matters weighty or trivial, he is shrewd 
and energetic, having ability to give proper consideration 

1 Sdrdniya dhammd {MA. i, S94:~AA on A. iii, 2S8)—saritabba. 
yuttd . . . na p^mmsitahha (never-to-be-forgotten). Translated by 
Lord Chalmers and Mr. Hare respectively (toe. cit.), ‘ states of con- 
sciousness’ and ‘ways of being considerate.’ I’ollowing Corny., I 
translate as above: thus also sdrdmya-hithd is ‘ reminiscent talk ’ (about 
things remembered in common). Six others at D. iii, 2i5— Dial. 
iii, 231; iii, 288=G'.;S'. iii, 208. 

2 Cf. above No. 17. : ^ AAi, 148; iii, 180. 
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thereto, as to what is the right thing to do and how to manage 
it. In so far as a monk is such . . . this is a condition. . . . 

Again, a monk delights in dhamma, is pleasant to converse 
with, rejoices exceedingly in further dhamma, in further 
discipline. In so far as a monlc is such . . . this is a condition 
to be remembered. 

Again, a monk dwells resolute in energy for the abandoning 
of bad qualities, stout and strong to acquire good qualities. 
[91] In so far as a monk is such . . . this is a condition to be 
remembered. 

Then again, a monk is content with whatsoever suj^ply of 
robes, alms-food, bed and lodging, comforts and necessaries 
in sickness he may get. In so far as a monk is such . . . this 
is a condition to be remembered. 

Again, a monk is concentrated, possessed of mindful dis- 
crimination in the highest degree, able to call to mind and 
remember a thing done and said long ago. In so far as a 
monk is such . . • this is a condition to be remembered. 

Lastly, a monk is possessed of insight; he has insight for 
tracing out the rise and fall of things, insight which is Ariyan, 
penetrating, going on to the utter destruction of 111. In so far 
as a monk has such insight ... this also is a condition to 
be remembered, which, as it makes for affection and respect, 
does conduce to fellow-feeling, to not-quarrelling, to concord 
and unity. 

These, monks, are the ten conditions to be remembered . . . 
which conduce ... to concord and unity.’ 



Chapteb VI. — One’s Own Thoughts, 

§ i (51). One’s own heart, (a) By the Master. 

[92] Once the Exalted One was staying near Savatthi at 
Jeta Grove in Anathapiiidika’s Park. On that occasion the 
Exalted One addressed the monks, saying : 

‘Monks, though a monk be not skilled in the habit of 
others’ thoughts, at least he can resolve: I will be skilled in the 
habit of my own thought.^ Thus, monks, should ye train your- 
selves. 

And how is a monk skilled in the habit of his own 
thought ^ 

Just as if, monks, a woman or man or a young lad fond of , 
self-adornment, examining the reflection of his own face in 
a bright clean mirror or bowl of clear water, should see therein 
a stain or speck and strive for the removal of that stain or 
speck; and when he no longer sees it there is pleased and satis- 
fied thereat,^ thinking: A gain it is to me that I am clean — 
even so a monk’s introspection is most fruitful in good condi- 
tions, thus : Do I or do I not generally live covetous ? [93] Do 
I or do I not generally live malevolent in heart ? Do I or 
do I not generally live possessed by sloth-and-torpor? Do 
I or do I not generally live excited in mind Do I generally 
live in doubt-and-wavering, or have I crossed beyond it ? . . . 
wrathful or not ? . . . with soiled thoughts or clean thoughts ? 

. . . with body passionate or not ? . . . sluggish or full of 
energy ? ... Do I generally live uncontrolled or well- 
controlled ? 


1 Sa-dUa-pariyaya-husalo, literally ‘ skilled in own-heart-habit’; 
but Corny, exp. attano citt'ovada-kusalo (self-exhortation-skilled). 

^ Paripunna-sankappo, cf. M. Hi, 216. 

i* At S. V, 112=K.jS. y, 95 the two extremes of a sluggish and elated 
mind arc bars to tranq[uillity. 
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Monks, if on self-examination a monk finds tkns : I generally 
live covetous, malevolent in heart, possessed hy slotli-and- 
torpor, excited in mind, doubtful and wavering, wrathful, 
with soiled thoughts, with body passionate, sluggish and un- 
controlled — then that monk must put forth extra desire, 
effort, endeavour, exertion, impulse, mindfulness and atten- 
tion for the abandoning of those wicked, unprofitable 
statesd 

Just as, monks, when one’s turban or head is ablaxe, for 
the extinguishing thereof one must put forth extra desire, 
effort, endeavour, exertion, unflagging mindfulness and atten- 
tion, even so for the abandoning of those wicked, unprofit- 
able states . . . one must do the same. 

[94] But if on self-examination a monk finds thus: I do 
not generally live covetous . . . uncontrolled, then that monk 
should make an effort^ to establish just those profitable 
states and further to destroy the cankers.’ 


§ ii (52). One's own heart, (b) By Sdriputta. 

Thereafter the venerable Sariputta addressed the monks, 
saying: ‘Monks.’ 

‘ Yes, your reverence,’ replied those monks to the venerable 
Sariputta, who said: {he repeats the previous sutta). [95.] 

§ iii (53). Standing still. 

[96] ‘ Monks, I praise not standing still, not to speak of 
waning,® in good conditions. I praise growth in good condi- 
tions, monks, not standing still, not waning. And how is 
there waning, not standing still, not growth ? 

Herein a monk is a striver^ in faith, virtue, lore, giving up, 


1 As at V, 440=:M. V, 372. 
a To^o, c/. A. ii, 94=(?./S', ii, 104. 
a Text misprints as panMn%. : , 

^ Jattako, not in Indexes^ Diets, ov Qomy. It seems equal to yatta 
[yatati). 
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insight and ready speech.^ Yet Ms conditions neither stand 
still nor make growtli. This I call waning in good con- 
ditions,” monks, not standing still, not growth. 

Thus there is waning in good conditions, not standing 
still, not growth. 

And how is there standing still, not waning, not growth 
in good conditions ? 

Herein a monk is a striver in faith, virtue, lore, giving up, 
insight and ready speech. But his conditions wane not nor 
wax. This I call standing still. . . . Thus there is standing 
still, not waning, not growth in good conditions. 

And how is there growth in good conditions, not standing 
still, not waning I 

Herein a monk is a striver in faith, virtue and the rest. 
But his conditions stand not still nor wane. This I call 
growth in good conditions. Thus there is growth not stand- 
ing still, not waning in good conditions. 

Monks, though a monk be not skilled in the habit of others’ 
thoughts,^ at least he can resolve : I will be skilled in the habit 
of my own thought. Thus must ye train yourselves. And how 
is a monk skilled in the habit of his own thought ?’ 

[97] (The rest is as in the previous sutta.) 

§ iv (54:). Peace of heart. 

[98] ‘ Though a monk be not skilled in the habit of others’ 
thoughts . . . just as if, monks, a woman or a man or young lad 
fond of self-adornment . . . (as in former sutta, with this 
change) : . . . even so a monk’s introspection is most fruitful 
in good conditions, thus: Am I or am I not a winner of peace 
of heart in my own self ? Am I or am I not a winner of in- 
sight of the higher and insight into clBamma ? 

If, monks, on self-examination a monk knows thus: I am 
a winner of peace of heart in my own self, but not a winner 
of wisdom of the higher and insight into dhamma— then he 

^ Growth in the first five of these constitntes the Arij’-an growth 
at S. iv, 250; A. iii, 80, The last (patibhdna) is explained by Corny, 
ne vacana-santhana. 

2 Here text misprints as panciifo-. 
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must put forth effort to establish peace of heart in his own 
self and acquire insight of the higher and insight into dhamma. 
Then on some later occasion he is a winner of both alike. 

If, however, on self-examination a monk knows thus: I am 
a winner of insight of the higher and insight into dhamma, 
but not of peace of heart in my own self — ^then he must make 
an effort to establish the one and acquire the other. Then 
on some later occasion he is winner of both alike. 

But if on self-examination a monk knows thus: I am not a 
winner of either quality, then he must put forth extra desire, 
effort, endeavour, exertion, unflagging mindfulness and atten- 
tion for the acquiring of those profitable conditions. 

Just as, monks, when one’s turban or head is ablaze,^ for the 
extinguishing thereof one must put forth extra desire, effort 
. . . even so for the acquiring of those profitable conditions 
one must put forth extra desire, effort . . . then [100] at 
some future time he is a winner both of peace of heart in his 
own self and insight of the higher and insight into dhamma. 

If, however, on self-examination a monk finds that he has 
both qualities, then he must make an effort to establish just 
those profitable conditions, and further to destroy the cankers. 

As to the robe, monks, I declare that it is to be sought after 
or not sought after in a twofold way. I say the same of alms- 
food, bed and lodging, village and township, of countryside 
and district, also of a person. 

Now I spoke of the robe being sought after or not sought 
after in a twofold way. Why was this said ? 

In this matter if one know: By seeking after this sort of 
robe^ unprofitable states wax in me and profitable states 
wane in me — ^then such a robe is not to be sought after. But 
if one know: By seeking after this robe unprofitable states 
wane in me and profitable states wax in me — such robe should 
be sought after. That, monks, is why I said this about the 
robe. 

[101] And the same is to be said of alms-food, bed and 
lodging, village and township, countryside and district . . . 
[102] and of the person.’ 

® This § occurs at A. iv, 366 


1 Gf. E.S. i, 19; 136. 
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§ V (65). Waning. 

Thereupon the venerable Sariputta addressed the monks, 
saying: ‘ Monks, your reverences.’ 

‘ Yes, your reverence,’ replied those monks to the 
venerable Sariputta, TPho then said: 

‘ Your reverences, there is the frequent saying “ A person 
whose nature is to wane.” Now to -what extent has a person 
been called by the Exalted One “ a person whose nature is 
to wane,” and to what extent has a person been called “ of 
a nature to wax ” 

‘ We would come from far, your reverence, to know the 
meaning of this in the presence of the venerable Sariputta. 
It were well if the meaning of this saying were to occur to 
the venerable Sariputta. [ 103 ] Hearing it from the venerable 
Sariputta the monks would bear it in mind.’ 

‘ Then, your reverences, do ye listen. Pay attention care- 
fully and I will speak.’ 

‘ We will, your reverence,’ replied those monks to the 
venerable Sariputta, who then said : 

‘ Now to what extent was a person called “ of a nature to 
wane ’ ’ by the Exalted One ? Herein, your reverences, a 
monk listens not to a teaching not heard before, while the 
teachings he has heard go to confusion; those teachings 
formerly contacted by thought^ no longer occur to him, and 
he understands not w'hat is unintelligible. To this extent 
was a person called “ one of a nature to wane ” by the 
Exalted One. 

And to what extent was a person called “ of a nature to 
wax” 1 

{Herein the words are applied when just the opposite is the 
case.) 

Though a monk be not skilled in the habit of others’ hearts, 
yet he can resolve: I will be skilled in the habit of my own 
heart. That, your reverences, is how ye must train yourselves- 
And how is a monk skilled in the habit of his own heart ? 


1 Cf. K.8. iYym. 
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[All is repeated from previous suttas with this difference: 
after each self-examination, he asks himself:) [104.] 

Is this condition to be seen in me or not ? Axe my thoughts 
soiled or are they not ? Is this condition to be seen in me or 
not ? Am I a winner of delight in dhamnia T Is this 
condition to be seen in me or not ? Am I a winner of peace 
of heart in my own self ? Is this condition to be seen in me 
or not ? Am I a winner of insight in the higher and insight 
into dhamma ? Is this condition to be seen in me or not ? 

If, however, your reverences, a monk on self-examination 
finds : All these profitable conditions are not in my self — then 
for the acquiring of all these profitable conditions he must put 
forth extra desire, effort, endeavour, exertion, impulse, mindful- 
ness and attention. Just as when one’s turban or head is 
ablaze, for the extinguishing thereof he must put forth . , . 
even so for the acquiring of all these profitable conditions he 
must put forth extra desire . . . mindfulness and attention. 

If, however, your reverences, on self-examination a monk 
finds some profitable conditions in himself, but not others 
[ 105 ], then, for the establishment of those profitable conditions 
he sees in himself and for the acquiring of those which he 
sees not in himself, he must put forth extra desire. . . . 

Just as when one’s turban or head is ablaze . . . even so 
must he do. 

If again on self-examination a monk finds: All these profit- 
able conditions are to be found in my own self, then, your 
reverences, he must make an effort to establish just those 
profitable conditions and further to destroy the cankers.’ 

§ vi (56). Ideas (a). 

‘ Monks, these ten ideas, if made to grow and made much 
of, are of great fruit, of great profit for plunging into the 
deathless, for ending up in the deathless. What ten ideas ? 

The idea of the foul, of death, of the repulsiveness in food, 
of distaste for all the world, the idea of impermanence, of 


1 This is an addition to the former items. 
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ill in impermaneiicej of not-self in 111, the idea of abandoning, 
of fading, of ending. 

These ten ideas, monks, if made to grow ... are of great 
profit for plunging into the deathless,^ for ending up in the 
deathless.’ 

§ vii (57). Ideas (b). 

{Another set of ten.) 

[106] ' . . . The idea of impermanence, of not-self, of death, 
of the repulsiveness in food, of distaste for all the world, 
the idea of the bony (skeleton), of worms, of the discoloured 
(corpse), the fissured (corpse), of the swollen (corpse). 

These ideas, if made to grow . . . are of great profit. . . .’ 

§ viii (58). Rooted in the Exalted One. 

‘ If, monks, the Wanderers holding other views should thus 
question you: “Rooted in what, your reverences, are all 
things, compounded of what, arising from what, conjoined 
in what, headed by what, ruled over by what, having what 
as ultimate, of what essence, into what plunging, ending up 
in what are all things V’ Thus questioned, what explanation 
would ye give to those Wanderers holding other views V 

‘ Rooted in the Exalted One, sir, are things for us, having 
the Exalted One as guide, having the Exalted One for resort.^ 
Well for us, sir, if the meaning of this that is said by the 
Exalted One should occur to him. Hearing it from the 
Exalted One the monks will bear it in mind.’ 

‘ Then, monks, do ye listen. Pay attention carefully, and 
I will speak.’ 

‘We will, sir,’ replied those monks to the Exalted One, 
who then said: [107] Mf the Wanderers holding other views 
should thus question you, being thus questioned, monks, ye 
should thus explain to them:. “ Rooted in desire, your rever- 
ences, are all things, compounded of thinking are all things. 


^ Amut'ogadlia. We find also nihbana-, jagata- imd hrahmacariya- 
ogadha. (7/. .4. i, 168; ii, 26; v, 344. 

2 Gf. K.S. ii, 56; ir, 149, etc. 
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originating from contact, conjoined in sensation, headed by 
concentration, ruled over by mindfulness, having wisdom as 
ultimate are all things, having release for their essence, plung- 
ing into the deathless, with nihbana for their conclusion are 
all things.” 

Thus questioned, monks, thus should ye reply to the 
Wanderers holding other views.’ 

§ ix (59). Forthgoing. 

‘ Wherefore, monks, thus must ye train yourselves : 

Our tho ught shall be compassed about as it was when we went 
forth (from home) d evil, unprofitable states arising shall not 
overpower our thought and abide therein ; compassed about with 
the idea of impermanence shall our thought become ; compassed 
about with the idea of the not-self, with the idea of the foul, 
with the idea of the danger (in things) shall our thought become ; 
learning the straight 'way and the crooked way in the workP 
our thought shall be compassed about by the idea of that; 
learning the composition and decomposition of the world 
our thought shall be compassed about with that idea ; knowing 
the origin and the ending of the world our thought shall he 
compassed about by that idea ; with the idea of abandoning, 
of fading interest, of making it to cease shall om? thoughts he 
compassed about. 

Thus, monks, must ye train yourselves. 

[108] And when a monk’s thought is thus compassed about 
at his forthgoing, and when evil, unprofitable states arising 
overpower not bis thought and abide therein, and when his 
thought is compassed about ... in all these ways . . . one of 
two fruits is to be looked for in him— either gnosis in this same 
visible state or, if there be any remnant, the fruit of riot- 
returning.’ 


^ Tdthd‘pabhajjd-paricitar)=va4dMtay, Corny. JJdA. 323 equal to 
mmantato citd (heaped up all round), sumdidJiita. At A. iv, 402, pan- 
ndya cittarj paricitay—cittdcdra-pariydyena cito va44hiio, Corny. 

2 Lokassa saman ca visamari ca—saita-lohassa sucarita-duccaritdni, 
Corny. ■ ■ ' ■ ■ ■ 
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§ X (60). Ginma/mnda,^ 

Once the Exalted One was staying near Savatthi at Jeta 
Grove in Anathapindika’s Park, Now on that occasion the 
venerable Girimananda was sick, suffering, stricken with a 
sore disease. And the venerable Ananda came to see the 
Exalted One . . . and said this to him: 

‘ Sir, the venerable Girimananda is sick, suffering, stricken 
with a sore disease. It were well, sir, if the Exalted One were 
to visit him, out of compassion for him.’ 

' If you, Ananda, were to visit the monk Girimananda and 
recite to him the Ten Ideas, there are grounds for supposing 
that when he hears them that sickness will be allayed there 
and then.^ What are the Ten Ideas 

[109] The idea of permanence, of not'Self, of the foul, of 
the disadvantage, abandoning, revulsion, fading, distaste for 
all the world, of impermanence in all compounds, of concen- 
tration on in-breathing and out-breathing. 

And what, Ananda, is the idea of impermanence ? 

Herein a monk who has gone to the forest or the root of a 
tree or a lonely place thus contemplates: Impermanent is 
objective form, impermanent are feelings, ideas, compounded 
things, impermanent is consciousness. Thus he abides seeing 
impermanence in the five grasping-heaps. This is called “ the 
idea of impermanence.” 

And what, Ananda, is the idea of not-self 1 

Herein a monk who has gone to the forest . . . thus contem- 
plates : The eye is not the self, objective form is not the self, the 
ear and sounds . . . nose and scents . . . tongue and tastes ... 
body and tangibles . . . mind and mind-states are not the 
self. Thus he abides not seeing the self in those six outer and 
inner spheres. This, Ananda, is called “ the idea of not-self.”^ 

^ The prefix giri- is common and may refer to hillmen. This Giri- 
mananda, or one of that name, has verses at Apaddna i, 330. There 
are several instances of sick men ‘ rising up ’ on hearing similar ‘ com- 
fortable words ’ — e.g., Kassapa at K.S.y, 66; c/. ibid. 350. 

2 J'Jidnaso, for this use cf. K.S. v, 40 (‘ on the spot ’)• 

3 C/. those at § vi above and another ten at JC./S. V, 1 12. 

* All these are not the self, but they do not constitute denial of its 
existence. 
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And what, Ananda, is the idea of the foul ? 

Herein a monk examines just this hody,i upwards from the 
soles of the feet, downwards from the top of the head, enclosed 
by skin, full of manifold impurities (and concludes); There 
are in this body hair of the head, hair of the body, nails, 
skin, teeth, flesh, nerves, bones, marrow, kidneys, heart, 
liver, pleura, spleen, lungs, intestines, bowels, stomach, 
faeces, bile, phlegm, pus, blood, sweat, fat, tears, serum, 
spittle, mucus, nose-mucus, synovial fluid, urine.^ Thus he 
abides observant of the foul in body. This, Ananda, is called 
“ the idea of the foul.” 

And what, Ananda, is the idea of the disadvantage ? 

Herein a monk who has gone to the forest . . . thus 
contemplates: [110] This body has many ills, many disad- 
vantages. Thus, in this body arise divers diseases, such as 
disease of eyesight and hearing, of nose, tongue, trunk, head, 
ear, mouth, teeth; there is cough, asthma, catarrh, fever, 
decrepitude, belly-ache, swooning, dysentery, griping, cholera, 
leprosy, imposthume, eczema, phthisis, epilepsy ; skin-disease, 
itch, scab, tetter,** scabies; bile-in-the-blood (jaundice),''" 
diabetes, piles, boils, ulcers; diseases® arising from bile, from 
phlegm, from wind, from the union of bodily humours, from 
changes of the seasons, from stress of circumstances,'^ or from 
/ the ripeness of one’s karma ; also cold and heat, hunger and 
thirst, evacuation and urination. Thus he abides observant 


1 C/. K.8. iv, 69. Explained at YM., p. 2U Path of Purity, 
ii, 276. 

2 So also at S. v, 279, but Khp. 3 lias maithahmgarj (brain in head) 
as the last item. A similar catalogue is at Maitr. Upan. i, 3; 3, 4; 
Jtm. Upan. i. 

^ CJ.Vin.ii,2ni', Nidd.^im. 

^ Texts rahhasd (not in Biots.). Gomy. explains the v.l. nakhasa 
as ‘ a disease at the place scratched by the nails.’ 

'■* LoMta-pitta (not in Diets.). Gomy. has nothing. The conjecture 
is mine. 

0 At S. iv, 230=A:.;S'. iv, 165 {qn.oi,ed at Mil. Paiih. 134) and A. ii, 
87 ii, 97. 

Visama-parihdra-jd. Gomy. (as on A. ii), * from sitting or standing 
too long.’ 
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of tile disadyantages in tMs body. This, Ananda, is called 
“ tbe idea of tbe disadvantage.” 

And what, Ananda, is the idea of abandoning ? 

Herein a monk admits not sensnal thinking that has arisen, ^ 
but abandons, restrains, makes an end of it, forces it not to 
recur. He admits not malicious thinking . . . harmful think- 
ing . . . evil, unprofitable states that arise from time to 
time, but abandons, restrains, makes an end of them, forces 
them not to recur. This, Ananda, is called “the idea of 
abandoning.” 

And what, Ananda, is the idea of revulsion ? 

Herein a monk who has gone to the forest . . . thus 
contemplates: This is the real, this is the excellent, namely, 
the calming of all the activities, the casting of! of every basis, 
the destruction of craving, revulsion, nibbana. This, Ananda, 
is called “ the idea of revulsion.” 

And what is the idea of ending ? 

Herein a monk who has gone to the forest . . . thus con- 
templates: [111] This is the real, this is the excellent . . . the 
destruction of craving, ending, nibbana. This, Ananda, is 
called “ the idea of ending.” 

And what, Ananda, is the idea of distaste ? 

Herein a monk, by abandoning, by not clinging to those 
graspings of systems,^ those mental standpoints and dogmatic 
bias that are in the world, delights not therein. This is called 
“ the idea of distaste.” 

And what, Ananda, is the idea of impermanence ? 

Herein a monk is troubled by, ashamed of and disgusted-^ 
with all compounded things. This is called “the idea of 
impermanence.” 

And what, Ananda, is the idea of concentration on in- 
breathing and out-breathing ? 

Herein a monk who has gone to the forest^ or the root of 

1 G.8.U, 121. 

2 At S. a, 11— K. 8. ii, 13 (system and dogmas). Of. Sti. 170 kissa 
loko updddya- ? Katamay tmj updddnay yattlia loko vihannati. The 
answer is panm kdmagund (with mind as sixth), things sensual which 
mislead the mind to form views. 

8 Cf. K.S, iii, 129. , 4 Cf. S. % 3Q9=K,S. v, 276 and notes. 
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a tree or a lonely place, sits down crosslegged, holding the body 
upright and setting mindfulness in front of him. He breathes 
in mindfully and mindfully breathes out. As he draws in 
a long breath he knows: A long breath I draw in. As he 
breathes out a long breath he knows : A long breath I breathe 
out.^ As he draws in a short breath he. knows: A short 
breath I draw in. As he breathes out a short breath he knows : 
A short breath I breathe out. 

He puts into practice the intention: I shall breathe in, 
feeling it go through the whole body. Feeling it go through 
the whole body I shall breathe out. Calming down the body- 
aggregate I shall breathe in. Calming down the body-aggre- 
gate I shall breathe out. 

He puts into practice the intention: Feeling the thrill of 
zest I shall breathe in and out; feeling the sense of ease I shall 
breathe in and out. Aware of all mental factors I shall breathe 
in and out. Calming down the mental factors I shall breathe 
in and out. 

[112] He puts into practice the intention: Gladdening my 
mind I shall breathe in and out. Composing my mind . . . 
detaching my mind I shall breathe in and out. 

He puts into practice the intention: Contemplating im- 
permanence ... dispassion . . . ending . . . contemplating 
renunciation I shall breathe in and out. 

This, Inanda, is called “the idea of concentration on in- 
breathing and out-breathing,” 

Now, Ananda, if you were to visit the monk Girimananda 
and recite to him these Ten Ideas, there is ground for supposing 
that on his hearing them that sickness of his will straightway 
be allayed.’ 

Thereupon the venerable Ananda having got by heart 
these Ten Ideas in the presence of the Exalted One, visited the 
venerable Girimananda and recited them. On his hearing 
them that sickness of the venerable Girimananda was 
straightway allayed, and he rose up from that sickness. 
And in this way that sickness was banished from the venerable 
Girimananda. 

^ Omitted in my translation referred to above. 
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§ i (61). Ignorance. 

[113] ‘ Monks, the extreme point of ignorance^ is not ap- 
parent, so that one may say: “ Ignorance was not before; it 
has since come to be.’’ And this statement, monks, is made. 
Nevertheless, this thing is apparent: Ignorance is conditioned 
by this or that.^ 

Ignorance, I declare, monks, has its nutriment.® It is not 
without nutriment. And what is the nutriment of ignorance ? 
“ The five hindrances ” should be the reply. I declare, 
monks, that the five hindrances have their nutriment, are not 
without nutriment. And what is the nutriment of the five 
hindrances ? “ The three wrong ways of practice ” should 

be the reply. They too have their nutriment. What ? 
“ Not-restraint of the sense-faculties ” should be the reply. 
They too have their nutriment. What ? “ Lack of mindful- 
ness and self-composure ” should be the reply. That too has 
its nutriment, I declare. What ? “ Lack of thorough work 
of mind ” should be the reply. And what is the nutriment 
of that ? “ Lack of faith ” should be the reply. What is 

the nutriment of that ? Not listening to true dhamma.^ 
I declare, monks, that not listening to true dhamma has its 
nutriment, is not without nutriment. And what is the 


1 Tlie essence of this and following sntta is at K-S. ii, llSjgf. Quoted 
FJf. 525— Path of Ptiriiy, iii, 625; UdA. 176; Expositor, 13 (in stating 
that ignorance is caused by the cankers). For Tcoti saysdrassa, cf. 
K.S.ii, 119, etc. 

2 Idai^paccayd. 

Sdhdrarj^sa^ppacxayar), Corny. 

^ Here saddJmnma may naean, as I have pointed out att?./??. ii, 21 
‘ the voice of conscience ’ {saka-dhamma), 

n ■ 
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mitriment of not listening to true dtamma % “ Not following 
after the very man should be the reply. 

Thus, monks, the act of not following after the very man, 
when complete, completes not listening to true dhamma; 
not listening to true dhamma, when complete, completes 
lack of faith; lack of faith completes lack of thorough work 
of mind; [114] lack of thorough work of mind, when complete, 
completes lack of mindfulness and self-composure ; and that, 
not-restraint of the sense-faculties; and that, the three wrong 
ways of practice; and that, the five hindrances;- the five hin- 
• drances, when complete, complete ignorance. Such is the 
nutriment of this ignorance, and such is its fulfilment. 

Just as when, monks, on a mountain® the rain falls in heavy 
drops, that water flowing onwards according to the slope 
fills up the mountain-clefts and rifts and gullies, and they 
when filled fill up the little pools, and the little pools in turn 
fill up the big pools, and they in turn fill up the small rivers; 
they fill the large rivers, and the large rivers in turn fill up the 
sea, the mighty ocean — ^thus is the nutriment of the mighty 
ocean and thus its fulfilment — in the same way, monks, not 
following after the very man, when complete, completes not 
listening to true dhaimna . . . and the five hindrances, when 
complete, complete ignorance. Thus is the nutriment of this 
ignorance and thus its fulfilment. 

Eelease by knowledge, monks, I declare has its nutriment, 
it is not without nutriment. And what is nutriment of re- 
lease by knowledge ? “The seven limbs of wisdom” should 
be the reply. The seven limbs of wisdom, I declare, have their 
nutriment. What ? “ The four arisings of mindfuhiess ” 
should be the reply. They too have their nutriment, the three 


1 For saqjpurisa in this connexion see Dhp. v, 208 (Mrs. Rhys Davids’ 
trails.), iarj tdclisay aappurisay sumedJmj hJiajetha. At G.S. ii, 251, four 
states conduce to growth in wisdom — Ym., association wdth the very 
man, hearing true dhamma, thorough work of mind and living accord- 
ing to dhamma. 

2 Panca nivarandni; ; sensuality, ilhwill, sloth-and-torpor, fliirry-and- 
worry, doubt-and- wavering. 

® For the simile V, 339; i, 223. 
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right ways of practice. And they, [ 115 ] control of the faculties 
of sense. The nutriment of these is mindfulness and self- 
possession. Their nutriment is thorough work of mind. Of 
that the nutriment is faith. The nutriment of faith is listening 
to true dhamma. And what is the nutriment of listening to 
true dhamma ? “Following after the very man ” should he 
the reply. 

Thus, monks, following after the very man, when complete, 
completes listening to true dhamma ; listening to true dhamma 
completes faith; faith completes thorough work of mind; 
and that, mindfulness and self-possession; that, control of. 
the sense-faculties; that, the three right ways of practice; 
that, the four arisings of mindhilness ; and that, the seven limbs 
of wisdom; while the seven limbs of wisdom, when complete, 
complete release by knowledge. 

Thus is the nutriment of release by knowledge, and thus is 
its fulfilment. Just as when, monks, on a mountain the rain 
falls in heavy drops . . . thus is the nutriment of the sea, 
the mighty ocean ... [ 116 ] even so does following after the 
very man complete listening to true dhamma . . . and the 
seven limbs of wisdom, being complete, complete release by 
knowledge. 

Thus is the fulfilment of release by knowledge and thus its 
fulfilment.’ 

§ ii (62). Craving. 

' Monks, the extreme point of craving-to-become is not 
apparent, so that one may say: “ Craving-to-become was not 
before; it has since come to be.” And, monks, this state- 
ment is made. Nevertheless this thing is apparent : Craving- 
to-become is conditioned by this or that. 

I declare, monks, that craving-to-become has its nutriment ; 
it is not without nutriment. And what is the nutriment of 
craving-to-become? “ Ignorance ” should be the reply. 
Ignorance, I declare, has its nutriment. . . . What ? The 
five hindrances . . . {all the rest as in previous sutta) [117-9]. 
... Thus is the nutriment of release by knowledge, and thus 
its fulfilment. 
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§ iii (63). The goal. 

‘ Monks, whosoever have come to the goal in ine,^ all of 
them are endowed with (right) view. 

Of five such endowed with (right) view their goal is won 
here (on earth). Of other such five their goal is won on leaving 
here (this earth).” 

Of which five is the goal won liere ? 

[120] Of him. who has but seven more births at most, of him 
who is reborn in a good family,-*^ of the one-seeder, and of him 
who in this same visible state is araliant. Of such the goal is 
won here. 

And of which five is the goal won on leaving here ? 

Of him who attains release midway, of him who attains 
release by reduction of his time, or wdthout much trouble, 
or with some little trouble, and of the up-streamer who goes 
to the Elders.'^ Of such the goal is won on leaving here. 

Wliosoever, monks, have come to the goal in me, all of them 
are endowed with (right) view. Of five such the goal is won 
here; of other such fix’-o the goal is won after leaving here.’ 

§ iv (64). Unwavering. 

Monks, whosoever have unwavering faith in me, all of 
them are stream-winners. Of those who are vStream- winners 

^ Jfayi nittliangatd— nMematikfi (unanimous), Corny. C'f. A. i, 273; 
ii, 144. On this and § iv. cf. M. i, 142. 

2 Corny, by ■parinihhuna here on earth ov Brohmnloha after death. 

^ Kolankola, ‘ One who goes from family to family.’ CJ. O.S. i, 213, 
‘ such an one, by destroying three fetters, is reborn in a good family,’ 
according to PuggA. p. 196 {J.P.T.S. 1914); S. v, 09, 205; but I am not 
sure whether my translation is right. It is not a matter of caste, but 
seems something of the nature of goira-bhu (defined elsewhere). The 
subject is di.scussed at Pts. of Gontroi^e.rsy, 77, 269, where it is called 
‘ salvation by rank.’ Perhajja it means ‘ one of the elect.’ Netli Corny. 
p. 247, has Yo paria dve vd Uni vd kuldm sandhilvitvd ■'^a^jsaritvd duk- 
Jcliass’antaykaroti,ayaykolankolo. 

* Akaniltha-devd (‘no youngsters there,’ Corny.), the home of the 
Four Great Brahmas. At G.8, i, 213 I wrongly translated ‘Pure 
Abodes,’ ‘ Not the course of the ordinary man,’ says Corny. 

6 



82 


The Booh of the Tens [text v, 120 

the goal of five is won here (on earth); of five others the goal 
is won on leaving here. Of which five is the goal won here ? 

Of him who has but seven more births at most, of him who 
is reborn in a good family, of the one-seeder, and of him who 
in this same visible state is arahant. Of such the goal is 
won here (on earth). 

And of which five is the goal won on leaving here ? 

Of him who attains release midway, of him who does so 
by reduction of his time, or who does so without much trouble, 
or with some little trouble, and of the up-streamer who goes 
to the Elders. Of such the goal is won on leaving here. 

'Whosoever have unwavering faith in me, all of them are 
stream-winners.’ 


§ V (65). Weal and woe {a). 

Once the venerable Sariputta was staying among the 
Magadhese at Nalakagamaka.^ 

[121] Now the Wanderer Samandakani^ came to see the 
venerable Sariputta, and on coming to him greeted him 
courteously and, after the exchange of courtesies and reminis- 
cent talk, sat down at one side. So seated he said : 

‘ Pray, Sariputta, your reverence, what is weal and what 
is woe V 

‘ Your reverence, rebirth^ is woe, not-rebirth is weal. Where 
there is rebirth, this woe may be looked for: Cold and heat; 
hmiger and thirst; evacuation and urination; contact with 
fire, the rod, the spear; even one’s own relatives and friends 
abuse one, when they meet or gather together. "Where there 
is rebirth, your reverence, this woe may be looked for. 

But where there is no rebirth this weal may be looked for : 
No cold and heat; no hunger and thirst; no evacuation and 
urination; no contact with fire, rod and spear; nor do one’s 


1 Also ISTalakagama— e.gr,, K.S. iv, 170. It was his native village 
and he died there, S. v. 161, etc. 

2 At 8. iv, 261 Samandalca, but Sinh. texts and Cowy. Sdman- 
calcdni. Cf. Brethren, 4:0. 

3 Ahhinibhatli. - 
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friends abuse one when tbey meet or gather together. Where 
there is not rebirth, your reverence, this woe is not to be 
looked for.’ 

§ vi (66). Weal and woe (b). 

Once the venerable Sariputta was staying among the Maga- 
dhese at Nalakagamaka. Now the Wanderer Samandakani 
came to see him and said : 

' Pray, Sariputta, your reverence, in this dhanima-discipline 
what is weal and what is woe V 

‘ Your reverence, when there is discontent this woe may be 
looked for : Whether one goes, stands, sits, or lies, he reaches 
not happiness and pleasure; whether he has gone to the forest, 
to the root of a tree, to a lonely place, to life in the open air, 
to life amid the monks, he reaches not happiness and pleasure. 
Where there is discontent, this woe may be looked for. 

Where there is content, your reverence, this weal may be 
looked for; Whether one goes, stands, sits or lies, he reaches 
happiness and pleasure. Wliether he has gone to the forest, 
to the root of a tree, to a lonely place, to a life in the open air 
or life amid the monks, he reaches happiness and pleasure. 

Where there is content, your reverence, this weal may be 
looked for.’ 

§ vii (67). At Nalaka^dna (a). 

Once the Exalted One was going his rounds among the 
Kosalans together with a number of monks, and came to 
Nalakapana,^ a Kosalan township of that name. There the 
Exalted One resided at Judas-Tree Grove. 

Now on that occasion the Exalted One was seated surrounded 
by monks, the day being the sabbath. And when the Exalted 
One for much of the night had instructed, stirred, fired, and 
gladdened the monks with a talk about dhamma, on looking 
round and seeing that the order of monks was perfectly 
silent,- he called to the venwable Sariputta, saying: ‘ Sari- 

^ Gf. M, i, 462 {Nalakajpana-auitat ‘ cane-drink ’}, wliere Corny, refers 
to JA. 20. TUe Bodhisattva, as a monkey, taught his followers to 
dri n k water through hollow reeds; hence the name. 

2 Twifu-bhutay tunhi-bhiitay. 



84 


TEXT V, 122 


The Booh of the Tens 

putta, the order of monks [123] has banished sloth-and-torpor. 
Let some dhamma-talk occur to you. My back aches. I 
will ease it. 

‘ Very well, sir/ replied the venerable Sariputta to the 
Exalted One. 

Then the Exalted One. had his robe spread fourfold, and 
lying on his right side he took up the lion-postuie, resting 
foot on foot, mindful and composed, fixing his thoughts on 
rising up again. 

Thereupon the venerable Sariputta called to the monks, 
saying: ‘ Monks, your reverences.’ 

‘ Yes, Sariputta, your reverence,’ replied those monks to 
the venerable Sariputta, who said : 

‘ Your reverences, whosoever hath not faith in good states, 
whosoever hath not modesty and self-respect, energy and 
wisdom in good states, for such an one, come night, come day, 
■waning not waxing in good states is to be looked for. 

Just as, your reverences, in the dark period of the moon, 
come night, come day, it wanes in beauty, wanes in roundness, 
in splendoiu, wanes in the height and compass of its orbit, 
even so, your reverences, in whomsoever there is not faith 
in good states ... waning not waxing in good states is to be 
looked for. 

To say “ a man, a person, is faithless,” this implies waning. 
To say “a man, a person, is immodest,” this implies waning. 
To say “a man, a person, is without self-respect, sluggish, 
weak in wisdom, wrathful, grudging, of evil desires, evil 
friends, of wrong view,” this, your reverences, constitutes 
waning. 

But in whomsoever there is faith in good states, modesty, 
self-respect, energy, [124] wisdom in good states— in such, 
come night, come day, growth in good states is to be looked 
for, not waning. 

Just as, your reverences, in the bright period of the moon, 
come night, come day, it waxes in beauty, waxes in roundness, 

1 Ayamissmni, literally ‘ stretch it,’ an incident which occurs several 
times . On such occasions the instruction was handed over to Sariputta, 
Moggallana or Ananda — e.gf., Z'./S'. iv, 118 . 
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waxes ill splendour, in the height and compass of its orbit, 
even so, in whomsoever there is faith in good states . . . 
growth in good states, not waning, is to be looked for. To 
say “ a man, a person, is faithful,” this constitutes not- 
waning ; to say he is modest, self-respecting, stoutly energetic, 
strong in wisdom, this constitutes not-waning. To say “ a 
man, a person, is without vrath, grudging, of small desires ” ; 
that he has a lovely friend, has right view — this, your rever- 
ences, constitutes not-waning.’ 

Thereupon the Exalted One, rising up again, called to the 
venerable Sariputta, saying: 

‘ Well said ! Well said, Sariputta ! In whomsoever there 
is not faith in good states ... wisdom in good states, in 
such an one, come night, come day, waning, not growth in 
good states, is to be looked for. Just as in the dark period 
of the moon . . . even so [125] waning, not growth in good 
states is to be looked for. To say “ a man, a person, is 
faithless ... of wrong view,” this, Sariputta, constitutes 
waning. But in whomsoever there is faith in good states . . . 
just as in the bright period of the moon . . . growth in good, 
states is to be looked for. To say “ a man, a person, is 
faithful,” this constitutes growth in good states, not waning.’ 

^ Nalaha-pa^tm {b). 

Once the Exalted One was staying at Nalakapana 
in Judas-tree Grove. On that occasion the Exalted One 
was seated surrounded by monks, the day being the sabbath. 
Then the Exalted One, when for much of the night he had 
instructed, stirred, fired and gladdened the monks with a 
talk about dhamma . . , (as in previous sutta) called to 
the venerable Sariputta, saying: 

‘ Sariputta, the order of monks has banished sloth-and- 
torpor. Let some dhamma-talk occur to you. My back 
aches, I will ease it.’ 

‘Very well, sir,’ replied the venerable Sariputta to the 
Exalted One. 

[126] Then the Exalted One lay down ... and the vener- 
able Sariputta addressed the monks, saying; . . - 
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‘ Yoiir reverences, in whomsoever there is not faith in good 
states, nor modesty and self-respect, nor energy nor attention^ 
to what he hears, nor bearing dhamma in mind, nor examina- 
tion of meaning, nor behaviour according to dhamma, nor 
seriousness in good states — in such an one, come night, come 
day, waning, not growth, in good states is to be looked for. 

Just as in the dark period of the moon ... it wanes in 
the height and compass of its orbit, even so in whomsoever 
there is not faith in good states . . . waning, not growth, in 
good states is to be looked for. 

But in whomsoever there is faith in good states . . . and 
the rest . . . growth, not waning, in good states is to be 
looked for. 

Just as in the bright period of the moon ... it waxes in 
the height and compass of its orbit [127], even so in whom- 
soever there is faith in good states . . . growth, not waning, 
in good states is to be looked for.’ 

Thereupon the Exalted One rising up again called to the 
venerable S^iputta: ‘ Well said, Sariputta ! Well said, Sari- 
putta ! In whomsoever there is not faith in good states . . .’ 
{atid he repeated all that S. had said). [128.] 

§ ix (69). Tofics of talk (a). 

Once the Exalted One was staying near Savatthi at Jeta 
Grove in Anathapindika’s Park. 

On that occasion a number of monks, after returning 
from their alms-round and eating their meal, had gathered 
and sat down in the service-hall. There they stayed indulging 
in divers sorts of aimless talk about such things as : Rajahs,*-^ 


1 Avadhana (not in P. Picfo.), but cf. 8n. 322; MP. 21; UdA. 17; 
A. i, 198, 

2 Corny, instances Mahasanunata and Mandliata (rajas of the lirst 
kal'pa); then forgetting Ms Mstory says, ‘talk about Dbarmasoba.’ 
A similar comment is on Petavattliv. iv, 3 s.v. Moriya, where Corny, 
has, ‘ Here he is speaking of Bharmasoka.’ Petav. and Yimana-vattlm 
both seem of late date anyhow. TMs would point to the likelihood 
that the Pitakas were not finally put in order %illaper Asoka’s Council, 
and may have been added to still later. 
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robbers and great ministers; talk of armies, panic and battle; 
talk of food and ‘ animal talk,’^ drink, clotbes, beds, flowers, 
garlands and perfumes; talk of relatives, vebicles, villages, 
townships, cities and districts; talk about women and 
champions, about streets and gossip at the well; ghost- 
stories, ^ desultory talk and fables about (the origin of) land 
and sea ; and talk of becoming and not-becoming.® 

Then the Exalted One rising from his solitude at eventide 
went towards the service-hall, and on reaching it sat down 
on a seat made ready. Being seated the Exalted One ad- 
dressed the monks, saying : 

‘ Pray, monks, on what subjects were ye conversing gathered 
together here, and what was the nature of the talk left mir 
finished by you V 

‘ Sir, after returning from our alms-round and eating our 
meal we gathered and sat down here in the service-hall and so 
stayed indulging in divers sorts of pointless talk, such as: 
Eajahs, . . . of becoming and not-becoming.’ 

‘ Monks, it is not seemly that ye clansmen [129] who in faith 
have gone forth from the home to the homeless should indulge 
in such talk.^ There are these ten topics of talk. What ten ^ 

Talk about wanting little, about contentment, seclusion, 
solitude, energetic striving, virtue, concentration, insight, 
release, release by knowing and seeing. These, monks, are 
the ten topics of talk. 

Monks, if ye should engage again and again in talk on these 
ten topics, ye would outshine in brilliance even the brilliance 
of moon and sun, which are of such mighty power and majesty 
— not to speak of the brilliance of the Wanderers who hold 
other views.’® 

1 TiraccMna-hatJid ; cf. K.S. v, 355, and Gomy. there as at DA. i, 89, 

‘ Talk not conducive to heaven, release and the Way ’ ; generally trans- 
lated ‘ animal-talk ’ (not of course about animals), ‘ childish talk ’ ; 
but I think the emphasis is on the idea of cZose to the ground {cf. ‘ pedes- 
trian ’ muse) as opposed to the upright human posture or, as in Skt., 

‘ oblique, awry.’ 

2 Pubba-peta-kathd, ‘ deceased relatives,’ Corny. 

2 Bhavdbham may also mean ‘ all sorts of becomiiigs.’- 

^ A frequent form of rebuke. Cf, Ud. 11. ® Of. Ud. vi, 10> 
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^ X {70). Topics of talk {b). 

‘ Moiiks, tliere are these ten praiseworthy examples. What 
ten ? [ISO.] 

In this connexion, monks, a monk, as regards himself, is 
one who wants little, and he is one who makes wanting little 
a topic of talk among the monks. Both a monk who wants 
little and a monk who makes others talk about wanting little 
are praiseworthy examples. Also a monk is contented . . . 
fond of seclusion ... of solitude ... of energetic striving 
... is virtuous . . . proficient in concentration, insight, 
release, release by knowing and seeing. In each of these 
cases, monks, both he who has the quality and he who makes 
such quality a topic of talk among the monks is a praise- 
worthy example.’ ^ 


1 Cf. M. i, 214 . 



Chapter VIII. — On Wishes. 


§ i (71). Wishing. 

[131] Once the Exalted One was staying near Savatthi at 
Jeta Grove in Anathapindika’s Park. On that occasion the 
Exalted One addressed the monks, saying: ‘ Monks.’ 

' Yes, sir,’ replied those monks to the Exalted One, who 
said this : 

‘ Monks, do ye dwell proficient in virtue, proficient in the 
Obligation, do ye dwell restrained with the restraint of the 
Obligation, proficient in the practice of good conduct, seeing 
grounds for fear in minutest faults; do ye undertake and train 
yourselves in the training of the precepts. 

If a monk should wish: 0 that I were dear and charming 
to my fellows in the Brahma-life, that I were esteemed and 
sought after by them ! — then let him be a fulfiller of the virtues, 
in his own self let him be given to peace of mind, not rejecting 
musing,^ possessed of insight, fostering resort to lonely spots. 

If a monk should wish : 0 that I were the winner of supplies 
of robe and alms-food, of bed and lodging, of medicines and 
necessaries for sickness ! — then let him be a fulfiller of the 
virtues . . . fostering resort to lonely spots. 

If a monk should wish : 0 may the services of those whose^ 
ofierings of robe and alms-food . . . and necessaries for 
sickness which I make use of be of great fruit and profit to 
them ! — then let him be a fulfiller of the virtues. 

[132] If a monk should wish: 0 may that piety of mine," 

1 CJ.ltw. 39. 

yesahmj tov yesam allay. 

3 Gf. Khp. § 7 and Petavatthu. The pitris, fathers, are supposed to 
be in heaven, but the petas (pretos), referred to here, are in pui-gatory, 
sometimes translated as ‘ghosts,’ and supposed to be conscious of 
offerings made to them by the living. 
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remembered by those kinsmen and blood-relations (dead and) 
gone before^ be of great fruit and profit ! 

If a monk should wish: May I be content with any supply 
of robe and alms-food and the rest that I may get 1 — then 
let him be a fulfiller of the virtues. 

If a monk should wish ; May I endure cold and heat,^ hunger 
and thirst, the bite of flies and mosquitoes, the contact of 
wind and sun and creeping things; may I endure abusive, 
pain-causing ways of speech and painful bodily feelings, 
grievous, sharp, racking, distracting and discomforting, that 
drain the life away — ^then let him be a fulfiller of the 
virtues. 

If a monk should wish: May I overcome likes and dislikes, 
may not likes and dislikes overcome me, but may I abide ever 
and again vanquishing likes and dislikes as they arise — then 
let him be a fulfiller of the virtues. . . . 

If a monk should wish: May I overcome fear and dread, 
may not fear and dread overcome me, but may I abide ever 
and again vanquishing fear and dread as they arise, let him 
be a fulfiller of the virtues. . . . 

If a monk should wish : May I win easily and without efiort 
the four stages of musing which are of the clear conscious- 
ness,® which are concerned with the happy life in this same 
visible state, let him be a fulfiller of the virtues. . . . 

If a monk should wish: By destroying the cankers may I 
attain in this same visible state, of myself realizing it by 
comprehension, the cankerless heart’s release, the release by 
insight, and so abide — then let him be a fulfiller of the virtues, 
in his own self given to peace of mind, not rejecting musing, 
possessed of insight and fostering resort to lonely spots. 

Monks, do ye dwell proficient in virtue, proficient in the 
Obligation, do ye dwell restrained with the restraint of the 

^ Cf. Kltp. V. 10, petdnay dahkhimir} dajjd puhhe katay anussaray. 
Here text reads pasanna-cittd, agreeing with petd ; but Corny, pasanna- 
cittap, referred to by following, and explains as I have translated. 

2 As at 122. 

^ Abhiceiasika ; cf. O.S. ii, 24. Acco^ing to Corny, it is ahhikkanta- 
visuddJm-cittay. 
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Obligation, proficient in the practice of good conduct, seeing 
grounds for fear in minutest faults; do ye undertake and 
train yourselves in the training of the precepts.’ 

§ ii (72), The thorn {in the flesh). 

[133] Once the Exalted One was staying near Vesali in 
Great Grove, at the House with the Peaked Roof, together 
with a number of senior monks who were his disciples— namely, 
the venerable Gala, Upacala, Kakkata, Kalimbha, Nikata, 
and Katissaha and other notable monks.^ 

Now on that occasion a crowd of notable Licchavites, riding 
in their splendid cars in rivalry^^ with din and uproar, were 
dashing into Great Wood to see the Exalted One. 

Then those venerable ones thought ; ‘ Here is a crowd of 
notable Licchavites . . . dashing into Great Wood to see the 
Exalted One. Now it has been said by the Exalted One that 
noise is a thorn to musing. Suppose we retreat to Gosinga 
Wood where is the sal grove^ [ 134 ]; there we can stay 
pleasantly, free from noise and crowds.’ 

So those venerable ones retreated to Gosinga Wood, where 
is the sal grove, and there they stayed pleasantly, free from 
noise and crowds. Later on the Exalted One called to the 
monks, saying: ‘Monks, where is Gala, where is Upacala, 
where are Kakkata, Kalimbha, Nikata and Katissaha ? 
Where are those monks, my senior disciples, gone 

^ Gomy. has nothing about these elders. There are nuns Gala and 
Upaciila at i, 133; monks of these names at Breihrm 46. Kakkata, 
Nikata and Kiitissaha are upasakas who died at 8. v, 358. One Cilia 
and one Upacala are called nephews of Sariputta, Pss. of the Brethren, 
46. 

^ Text’s carajpurdya, as P. Diet, points out, should perhaps be param 
pardya, ‘ one after the other Gomy. explains cara=the rear (but the 
Avord is not so used), and pura—tbe van or front part; and says the 
one behind tried to pass the one in front, mahd-puri-vdrena ti attho. 
Gf. Vin. i, 231; D. ii, 96, for the Licchavi and their splendid equipages 
and rivalry. 

“ For Qosinya-vana-sdra-ddya cf. M. i, 206. MA., ad loc., states 
that on one of the ancient trees there grew a fork resembling cow’s 
horns; hence the name. But a pair of horns on a tree are said to mark 
a watering-place. 
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‘ As to that, sir, it occurred to those venerable ones: Here 
is a crowd of notable Licchavites, riding in their splendid cars 
in rivalry with din and uproar, dashing into Great Wood to 
see the Exalted One. Now it has been said by the Exalted 
One that noise is a thorn to musing. Suppose we retreat 
to Gosinga Wood, where is the sal grove ; there we can stay 
pleasantly, free from noise and crowds. So, sir, those vener- 
able ones are gone there. There they are staying pleasantly, 
free from noise and crowds. ’ 

‘ Well said ! Well said, monks ! Those who should 
assert what those great disciples have asserted would rightly 
do so. Indeed, monks, I have said that noise is a thorn to 
musing. There are these ten thorns. What ten 1 

To one who delights in seclusion delight in society is a thorn. 
To one devoted to concentration on the mark of the foul 
concentration on the mark of the fair is a thorn. To one 
guarding the doors of the sense-faculties the sight of shows-*^ 
is a thorn. To the Brahma-life consorting with womenfolk 
is a thorn. [135] To the fii'st musing sound is a thorn ; to the 
second musing thought directed and sustained ; to the third 
zest; to the fourth musing in-breathing and out-breathing 
is a thorn. To the attainment of the ending of awareness- 
and-feeliiig awareness-and-feeling are a thorn. Lust, malice 
and delusion are thorns. 

So, monks, do ye abide thornless, do ye abide thorn-removers, 
do ye abide thornless thorn-removers. Monks, the thornless 
are arahants, the thornless thorn-removers are arahants. ’ 

§ iii (73). Desirable. 

‘Monks, these ten things are desirable, dear, charming, 
hard to win in the world. What ten t 

Wealth is desirable . . , beauty . , . health . . . virtues 
. . . the Brahma-life , . . friends , . . much knowledge . . . 
wisdom . . . teachings . . . theheaven worlds^ are desirable, 

^ Visuka~dassam7j; cf. E.S. r, 394, where Corny, as at DA. i, 77, 
explains as ^atmii-hhuta (probably ‘ with scenery of painted cloth ’). 
Here Corny, simply has visuka-bhUfay dassanarj. 

2 Burmese MSS. have magga ; Sinh. saM. Corny, does not notice. 
The tenth item in next would indicate maggdm the more likely reading. 
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dear, cliarming, hard to win in the world. These are the 
ten. 

[136] Monks, to these ten things desirable, dear . . . ten 
things are obstacles. 

Sloth and non-exertion is an obstacle to wealth. Lack of 
finery and adornment is an obstacle to beauty. Acting un- 
seasonably is an obstacle to health . Friendship with the wicked 
is an obstacle to virtues. Non-restraint of the sense-faculties 
is an obstacle to the Brahma-life. Quarrelling is an obstacle 
to friends. Failure to repeat (what one has heard) is an ob- 
stacle to much laiowledge. Not to lend an ear^ and ask 
questions is an obstacle to wisdom. Lack of study and 
examination is an obstacle to teachings. Wrong faring^ is 
an obstacle to (gaining) the heavens. These are the ten 
obstacles to these ten things which are desirable, dear, charm- 
ing, hard to win in the world. 

Monks, ten things are helps® to these ten things which are 
desirable. ... 

Energy and exertion are helps to getting wealth. Finery 
and adornment are helps to beauty. Seasonable action is 
a help to health. A lovely friendship is a help to virtues. 
Restraint of the sense-faculties is a help to the Brahma-life. 
Not quarrelling is a help to friendship. Repetition is a help 
to much knowledge. Lending an ear and asking questions 
are helps to wisdom. Study and examination are helps to 
teachings. Right faring is a help to the heaven worlds. 

These are the ten helps to these ten things which are de- 
sirable, dear, charming, hard to win in the world.’ 


§ iv (74). Growth. 

[137] ‘ Monks, by increasing in ten growths the Ariyan dis- 
ciple grows in the Ariyan growth, takes hold of the essential, 
takes hold of the best for Mb'* person. What ten 


‘ Read <7, mss'MSfl for text’s and so below. 

2 Micchd-palipatti {cf. patipanno, one who fares on a Avay). 
Jjiara is nutriment or food. 

“ Kdyassa. Text gives C'omi/. lias nothing. 

5 Five at K.S. iv, 168. ; , 
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He grows in landed property, in wealtli and granary, in 
child and wife, in slaves and folk who work for him, in four- 
footed beasts; lie grows in faith and virtue, in love, generosity 
and wisdom. In these ten growths the Ariyan disciple 
grows. ... 

Whoso in this world grows in wealth and store. 

In sons and wives and in fourfooted beasts. 

Hath fame and worship as a man of means 
From relatives and friends and those who rule. 

But whoso in this world in faith and virtue,^ 

In wisdom, generosity and lore 

Alike makes growth — a very man like this,^ 

Keen-eyed, in this life grows alike in both.’ 

§ V (75). Migasdld.^ 

Once the Exalted One was staying near Savatthi at Jeta 
Grove in Anathapindika’s Park. On that occasion the 
venerable Inanda, robing himself in the forenoon and taking 
robe and bowl, went to the dwelling of the woman disciple 
Migasala, and on reaching it sat down on a seat made ready. 

Then the woman disciple Migasala came to where the 
venerable Inanda was, and on coming to him saluted him 
and sat down at one side. So seated she said this to the 
venerable Ananda: 

‘ Pray, Ananda, your reverence, how^ should this teaching 
given by the Exalted One be understood ? [138] It is that 
one who lives the Brahma-life and one who does not so live 
alike reach the same bourn in the life to come. 

Now, sir, my father Purana lived the Brahma-life, lived apart 
(from evil), abstained from sexual intercourse, from dealings 

^ The latter part of these gathas occurs at S. iv, 250; at A. iii, 80= 
G.S. i, 66, Gomy. varidayl—uttcmassa varassa adayaho. The 

first part resembles those at D, iii, 166. 

^ Tadiso sappuriso ; cf. above, § 61. 

^ The first part of this sutta is at A. iii, MT—G.S. iii, 246-7. 

^ Text kathankathd ; v.l. katJiay kathay. Oomy. kathay—kem kdra- 
ne7ia. 
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witli women. He wlien lie died was pronounced by the 
Exalted One to be a once-ieturner, one reborn in the Company 
of Delight. But, sir, my father’s brother Isidatta was not a 
liver of the Brahma-life, he took pleasure in his wife. Yet 
he too was pronounced by the Exalted One to be a once- 
returner, reborn in the Company of Delight. Pray, sir, how 
should this teaching of the Exalted One be understood, 
namely, that one who lives the Brahma-life and one who does 
not shall both alike reach the same bourn in the life to come V 

‘ Sister, it is to be understood just as the Exalted One 
declared.’ 

Thereupon the venerable Ananda, after receiving his alms- 
food at the hands of the woman disciple Migasala, rose up 
from his seat and departed. 

Then, after returning from his alms-round and eating his 
meal, he went to see the Exalted One, and on coming to him 
saluted him and sat down at one side. So seated he said this 
to the Exalted One : 

‘ Here, sir, I robed myself in the forenoon, and taking 
bowl and robe went to the dwelling of the woman disciple 
Migasala (and he related her talk). [139] 'Wliereupon, sir, 
I said to her : “ Sister, it is to be understood just as the 
Exalted One declared.” ’ 

‘ But, Ananda, in the knowledge of the destiny of others 
who is the woman disciple Migasala — ^just a foolish, witless, 
female woman, with just a woman’s wit — and who are the 
individuals, the male men^ (who have this knowledge) ? 

^ I read with vM. of text ike cd purisa-puggald paro-pariya-ndne, 
instead of all as one word, as text &nd Gomy, and Mr. Hare at G.S. 
iii, 246. This form of comparison is not uncommon, as below in § 99. 
If it be not so taken there is no noun to agree with Ice. Text has 
amhliahd for amhakd ; v.L at G.S. iii is airnna. I believe the word is 
not found elsewhere, and would read ammakd (‘ mummyish ’), I take 
jmrisa-pniggald as emphatic male as opposed to the other. Paro-pariya- 
nd'm is used of clairvoyant insight into others’ conditions. Elsewhere 
puriaa-puggald {par excellence) are the eight sets of beings on the eight 
stages of the Fourfold Path {yadiday cattdri purisa-yugdni atllia purisa- 
puggald, esa Bhagavato sdvaka-sangJio). In this case the purisa-puggala 
who knows is himself {ahay, yo nd mddiso). 
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Ananda, these ten persons are found existing in the world. 
What ten ? 

In this connexion a certain person is immoral and com- 
prehends not that release of the mind, that release by insight, 
as it really is, wherein that immorality of his utterly ceases 
without remainder. He has neglected to lend an ear, he 
has done nothing by way of deep learning, he has not pene- 
trated by (right) view, he wins not even temporary release.^ 
When body breaks up, beyond death, he tends to waning, 
not to excellence; he is one who goes on to waning, he goes 
not. on to excellence. 

Herein again, Ananda, a certain person is immoral, but he 
does comprehend that mind-release, that release by insight, 
as it really is, [140] wherein that immorality of his ceases 
without remainder. He has given ear, he has used deep 
knowledge, he has penetrated by view, he wins temporary 
release. When body breaks up, beyond death, he tends to 
excellence, not waning; he goes on to excellence, he goes not 
on to waning. 

Thereupon, Ananda, those who measme thus measure:^ 
These qualities are both in this man and in the other. Why 
then is the one of them mean and the other exalted ? Such 
judgment is for them to their loss and pain for many a day. 
For of the two the one is immoral, but does comprehend that 
mind-release, that release by insight, as it really is, wherein 
that immorality of his ceases without remainder ; for he has 
given ear, he has used deep knowledge, he has penetrated 
by view, he wins temporary release — ^this person, Ananda, 
is more goodly and excellent than that other person. Why so ? 
Because the ear of dhamma® saves this person. Who save 
the Wayfarer could know the cause herein ? 


^ Smnnyilcayjf occurring variously as sawayife, samayihr, 

cf. K.8. i, 150 n. (where text has samadJiikay), and 8 A. i, 182, ad he. ; 
M. iii, 110. Here explains ‘ he does not win 2dti-pdniojjay 

through seasonably hearing dhamma.’ 

^ ¥ov pamdnikd paminanti, cf. A. ii, 70, 

“ DJiamma-sota nibbahati. This seems ‘ ear for dhamma ’ (wdiich 
I take to mean ‘ hearing the voice of eonscience ’), but is translated 
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Wlierefore, Ananda, be ye not measurers of persons, take 
not the measure of persons. A person is ruined,^ Ananda, 
by taking the measure of other persons. But I myself, 
Ananda, and whoso is like unto me, could take the measure 
of persons. 

[141] Again in this connexion a certain person is virtuous, 
but he comprehends not that mind-release, that release 
by insight, as it really is, wherein that virtue of his ceases 
without remainder. Moreover he has neglected to lend an 
ear, he has neglected deep learning, he has not penetrated by 
view, nor does he win temporary release. When body breaks 
up, beyond death, he tends to waning, he goes not on to 
excellence. 

Again in this connexion a certain person is virtuous, but 
he does not comprehend that mind-release ... he has not 
neglected to lend an ear ... he does win temporary release. 
When body breaks up ... he goes on to excellence, not 
waning. 

Thereupon, Ananda, those who measure thus measure: 
These qualities are both in this man and in the other. “Why 
then is the one of them mean and the other exalted ? This 
judgment is for them to their loss and pain {as above). Where- 
fore, Ananda, be ye not measurers in persons; take not the 
measure of persons . . .1 myself and whoso is like unto me 
could take the measure of persons. 

Again in this connexion a certain person has keen passions, 
and comprehends not that mind-release . . . wherein that 
passion of his ceases without remainder. Moreover he has 
neglected to lend an ear, he has neglected deep learning, he 


‘stream ’ at K.S. ii, 33, 42 (sotay samapanno), and at O.S. iii, 248, but 
I have nowhere seen dhamma-sota in this sense. The reference is to 
dhamma-savana just above. Corny, ‘as he is a champion, it draws 
out {nihbahati) the knowledge-and-insight existing in him and makes 
him reach the Ariyan ground,’ (However, for soio as magga, see 8. 
V, 247; UdA. 290; and BA. on 8 . ii, quoted above.) It occurs again 
at § 12 of the Elevens. Reading with 0.8. iii, and Corny, iadaniaray — 
kdranu'/j. Text has tadanantaray (‘ what follows immediately ’). 

1 Khannati (pass, ot kMmti)', ef. M. i, 132, attdnay klmynsi. 
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lias not penetrated by view, nor does be win even temporary 
release. When body breaks up, beyond death, ... he goes 
on to waning, not excellence. 

On the other hand, a person has keen passions, but does 
comprehend that mind-release ... he has not neglected 
to lend an ear ... he has penetrated by view. . , . When 
body breaks np , . . [142] he tends to excellence, not 
waning. . . . 

Yet again in this connexion a person is wrathful ... of 
muddled wits, and comprehends not that mind-release ... 
(and the other person is the same, but does comprehend). . . . 
He goes to excellence not waning. 

[143] Thereupon, Inanda, those who measure thus measure : 
These qualities exist both in this man and the other. Why 
then is the one of them mean and the other exalted ? This 
judgment is for them to their loss and pain for many a day. 
For of the two the one is of muddled wits, but does compre- 
hend that mind-release, the release by insight, wherein that 
muddled state of mind ceases without remainder. He has 
not neglected to lend an ear, he has not neglected deep know- 
ledge, he has penetrated (things) by view and he wins tempo- 
rary release. This person, Ananda, is more goodly and 
excellent than that other. Why so ? The ear of dhamma 
saves this person. Who but the Wayfarer could know the 
cause herein ? 

Wherefore, Inanda, be ye not measurers in persons, take 
not the measure of persons- One is ruined, Ananda, by 
taking the measure of persons. But I myself, Ananda, 
and whoso is like unto me, could take the measure of 
persons. 

In the knowledge of the destiny of others, Ananda, who is 
the woman disciple Migasala— just a foolish, witless female 
woman, with just a woman’s wit — and who are the individuals, 
the male men (who have this knowledge) ? 

So, Ananda, these ten persons are found existing in the 
world. 

With whatsoever virtue Burana was endowed, with that 
same virtue Isidatta might be endowed. Yet herein Burana 
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will not know tke bonxn of Isidatta, the bourn of someone 
else.^ 

With whatsoever insight Isidatta was endowed, with that 
same insight Parana might be endowed [144]. Yet herein 
Isidatta will not know the bourn of Purana, the bourn of some- 
one else. Thus you see, Ananda, these persons in both cases 
are mean in one quality.’ 


§ vi (76). Unable to grow. 

‘ Monks, were not three states found existing in the world, 
the Wayfarer would not arise in the world, an arahant rightly 
enlightened ; nor would the dhamma-discipline proclaimed by 
the Wayfarer be shown in the world. What are the three 
states ? Birth, decay and death. Were not these three states 
found existing in the world, the Wayfarer would not arise 
in the world. . . . But since these three states are found 
therefore the Wayfarer does arise in the world, an arahant 
rightly enlightened, and the dhamma-discipline proclaimed 
by the Wayfarer is shown in the world. 

By not abandoning three states one is unable to grow^ so 
as to abandon rebirth, to abandon decay, to abandon death. 
What three states ? By not abandoning lust . . . malice . . . 
delusion one is unable to grow so as to abandon rebirth, 
decay and death. 

By not abandoning three states one is unable to grow so as 
to abandon lust, malice and delusion. What three ? 

The view of the individual-group, doubt-and-wavering, wrong 
handling of habit and rite. By not abandoning these three 
one is unable to grow so as to abandon lust, malice and 
delusion. 

[145] By not abandoning three states . . . lack of giving 
thorough attention, following the wrong way, sluggishness 

1 The text here is incomplete— -viz., na-y-idha Purwm Isidattassa 
gatim pi annassa. There is no verb to account for the case of gati 
{Corny, —ndnagatip). I conclude that aiimssafo' (futxire oi jilndti) 
has been mutilated by confusion with annasm ; or else originally there 
was no anmssa, only gatim pi aiinassati. 

2 Abhahbo. 
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of mind . . . one is unable to grow so as to abandon the view 
of the individual-group, doiibt-and-wavering and wrong 
handling of habit and rite. 

By not abandoning three states . . . forgetfulness, discom- 
posure, mental derangement . . . one is unable to abandon 
lack of giving thorough attention, following of the wrong way ^ 
and sluggishness of mind. 

By not abandoning three states . . . distaste for seeing 
the Ariyans, distaste for hearing Ariyan dhamma, a carping 
disposition^ . . . one is unable to grow so as to abandon 
forgetfulness, discomposure, mental derangement. 

By not abandoning three states . . . flurry, lack of self- 
control and immorality one is unable to grow so as to abandon 
distaste for seeing the Ariyans, distaste for hearing Ariyan 
dhamma, and a carping disposition. 

[146] By not abandoning three states . . . lack of faith, 
stinginess and indolence . . . one is unable ... to abandon 
flurry, lack of self-control, immorality. 

By not abandoning three states . . . disregard, stubborn- 
ness, friendship with the wicked . . . one is unable ... to 
abandon lack of faith, stinginess, indolence. 

By not abandoning three states . . . shamelessness, reck- 
lessness, lack of seriousness . . . one is unable ... to 
abandon disregard, stubbornness, friendship with the wicked. 

Suppose, monks, this one is shameless, reckless and lacks 
seriousness. Being thus without seriousness he cannot grow 
so as to abandon disregard, so as to abandon stubbornness, 
so as to abandon friendship with the wicked. Having wicked 
friends he cannot . . . abandon lack of faith, stinginess and 
indolence. Being indolent he cannot . . . abandon flurry, 
lack of self-control and immorality. Being immoral he 
cannot . . . abandon distaste for seeing the Ariyans, distaste 
for hearing Ariyan dhamma, and a carping disposition. Having 
a carping disposition he cannot ... abandon forgetfulness, 
discomposiue and mental derangement. 

^ Aammag'gfa ; 0 /. A. ii, 14; ixi, 418. 

2 Uparambha-cittatd ; cf. A. iv, 175, conjoined with rmidha-gavesl 
Vlo/il-iTvo- fnr fl/],wsh 
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[147] Being mentally deranged lie cannot . . , abandon 
lack of giving tborougli attention, following the wrong way 
and sluggishness of noind. Being sluggish of mind he cannot 
. . . abandon view of the individual-group, doubt-and-waver- 
ing and wrong handling of habit and rite. Doubtful-and- 
wavering he cannot . . . abandon lust, malice and delusion. 
Not abandoning lust, malice and delusion, he cannot grow so 
as to abandon rebirth, decay and death. [148.] 

But, monks, by abandoning three states one can grow so as 
to abandon rebirth, decay and death. ‘What three ? 

By abandoning lust, malice and delusion. By abandoning 
these three states one can grow so as to abandon rebirth, 
decay and death.’ 

[149] {And so on in reverse order of the previous qualities.) 

§ vii (77). The crow. 

‘ Monks, the crow is possessed of ten qualities contrary to 
dhamma. "What ten 1 

It is truculent^ and pushing, greedy and a gross feeder, 
cruel and pitiless, clumsy,^ of harsh voice,® muddle-headed 
and a hoarder of treasure."* A crow is possessed of these ten 
qualities contrary to dhamma. 

In like manner a wicked monk is possessed of ten qualities 
contrary to dhamma. "What ten V 

{The same as those of the crow.) 

§ viii (78). The Unclothed.^ 

[150] ‘ Monks, the Unclothed are possessed of these ten 
qualities contrary to dhamma. What ten ? 

The Unclothed are unbelievers, immoral, shameless, reckless, 
they are no comrades of the very man,® they exalt self and 
depreciate others. 

t Dha7)sl ; cf. Dhp. 24A hahi-surma, dhaysind . . . pagahhhena. 

2 Duhhala in its usual sense of ‘ feeble ’ cannot be applied to a crow. 

® Oravitd—nrava-yutto, oramnto carati. Corny. The word seems to 
occur nowhere else. P. Dicf. doubts derivation, but suggests ora- 
vitamti. But it is evidently a lengthened form of avamvati, to croak. 

* Necayiko—nicaya-haro, Corny. 

® The Jains or naked ascetics, of whom the chief was Nataputta. 
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The Unclothed wrongly handle things temporal, ^ they tightly 
grip and refuse to let go of them. The Unclothed are rogues, 
monks, of evil desires, of perverse views. 

These are the ten qualities contrary to dhamma possessed 
by the Unclothed,’ 

§ ix (79). Occasions of ill-will. 

‘ Monks, there are these ten occasions of ill-will.^ What 
ten ? 

One conceives ill-will at the thought: So-and-so has done 
me harm; he is doing me harm; he is going to do me harm.^ 
One conceives ill-will at the thought; So-and-so has done 
harm to one dear and precious to me; he is doing harm, he 
is going to do harm to one dear and precious to me. One 
conceives ill-will at the thought : So-and-so has done good to 
one not dear and precious to me: he is doing good, he is going 
to do good to one not dear and precious to me. Thus one is 
groundlessly annoyed. 

These are the ten occasions of ill-will.’ 

§ X (80). Ways of checking ill-will. 

‘Monks, there are these ten ways of checking ill-will. 
What ten ? 

One checks ill-will at the thought : So-and-so has done me 
harm. But how can that he [151] He is doing, he will 
do me harm. But how can that he ? One checks ill-will 
at the thought: So-and-so has done harm to one dear and 
precious to me ; he is doing harm, he will do harm to one dear 
and precious to me. But how can that he I One checks 
ill-will at the thought ; So-and-so has done good, is doing good, 
will do good to one not dear and precious to me. But how 
can that be ? Thus one is not groundlessly annoyed. 

These are the ten ways of checking ill-will.’ 

’ SandiitU-paramdsa ; cf. A. Hi, 333; M. i, 43, 96, 402. 

- Aghdta-. Pive at iii, 185, 

“ As at Dhs. § 10Q0~Buddh. Psych, EiJi. 282. 

^ Kufetilm Idbblid {—sahled). Of. S. i, 185. Possibly ‘it can’t be 
helped.’ 
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Chapteb IX. — The Elders. 

§ i (81). Bdhuna. 

Once the Exalted One was staying near Campa^ on the 
bank of the Lotus-pond at G-aggara. Then the venerable 
Bahuna came to see the Exalted One, and on coming to him 
saluted him and sat down at one side. So seated he said 
this to the Exalted One : 

‘ Pray, sir, from what states free, detached and released 
does the Wayfarer dwell, with a mind whose barriers are 
broken down 

[152] ‘ Bahuna, the Wayfarer is free, detached and released 
from^ ten states and so dwells with a mind whose barriers 
are broken down. What are the ten ? 

The Wayfarer dwells free, detached and released from 
physical body, feeling, perception, mental factors and (per- 
sisting) consciousness . . . from rebirth, decay and death . . . 
from the passions, Bahuna, the Wayfarer is free, detached and 
released, and dwells with a mind whose barriers are broken 
down. 

Just as, Bahuna, a lotus, blue or red or white, born in water, 
grown up in water, on reaching the surface rests on the water 
unsoiled thereby, even so Bahuna, the Wayfarer, free, de- 
tached and released from these ten states, dwells with a mind 
whose barriers are broken down.’ 

§ ii (82). Amnda. 

Now the venerable Inanda came to see the Exalted One 
. . . as he sat at one side the Exalted One said this to 
him: 

‘ Ananda, there is no possibility that a monk who is an un- 

^ § 94 below; If. i, 339; S. i, 195. Capital of the Angas, now Bhagnl- 
pur. Gf. MA. iii, 1. Bahuna seems unknown. 

Of. S. ii, 173; A. i, 269, cetmd vimariyada-hatetm. 

The use of the instrumental case throughout here might give tlie 
meaning ‘ by means of.’ 

4 Cf. G.S. iii, 345 (gathas). 
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believer should reach increase, growth and maturity in this 
dhamma-discipline. There is no possibility that one who is 
immoral . . . of little learning ... of foul speech ... [153] 
having wicked friends . . . indolent . . . muddle-headed 
. . . discontented ... of wicked desires . . . there is no 
possibility that a monk who holds perverse view should reach 
increase, growth and maturity in this dhamma-discipline. 
Indeed, Ananda, there is no possibility that a monk possessed 
of these ten qualities should do so. 

But, Ananda, there is a possibility that a monk who is a 
believer, virtuous, deeply learned, minder of what he has 
heard, that a monk who is fair-spoken, who has a lovely 
friend, who is ardent in energy, whose mindfulness is sure, 
[154] who is contented, wanting little, who holds right view 
. . . there is a possibility that such a monk, possessing these 
ten qualities, should reach increase, growth and maturity 
ill this dhamma-discipline.’ 

§iii(83). 

Now the venerable Puimiya came to see the Exalted One 
... as he sat at one side he asked this : 

‘ Pray, sir', what is the reason, what is the cause why at 
one time dhamma-teaching occurs to the Wayfarer and at 
another time does not occur V 

‘ A monk may be a believer, Punniya ; but if he pays no 
visit, dhamma-teaching occurs not to the Wayfarer. But if 
he both be a believer and -psij a visit, then dhamma-teaching 
does occur to the Wayfarer. 

But suppose a monk is both a believer and a visitor, but not 
a constant^ visitor ; or suppose he is all three of these but not 
a questioner ... or all these but not one who listens to 
dhamma with attentive ear;’Or suppose he does all these but 
yet on hearing dhamma bears it not in mind ... or doing all 
these things, if he does bear dhamma in mind, yet examines 
not the meaning of the teachings he has borne in mind; or 

^ P. seems unlmown; He asks the same question at A. iv, 337. 

^ Payirupdsitd, one who attends constantly or sits beside a teacher. 
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though he does this [155], yet, by not understanding the 
meaning and the teaching, fares not onward in accordance 
with dhamma-teaching; or though he does this, if he be not 
fair-spoken, possessed of urbane speech, distinctly and clearly 
enunciated^ so as to make his meaning clear; or though he 
does this, yet if he is not one to teach, urge, incite and gladden 
his fellows in the Brahma-life— under such conditions dhamma- 
teaching does not occur to the Wayfarer. 

But, Pupniya, if he have (all these qualities), then dhamma- 
teaching does occur to the Wayfarer.’ 


§ iv (84 ). Declaration of gnosis. 


Now the venerable Moggallana the Great called to the monks, 
saying: ‘ Monks, your reverences !’ 

‘ Yes, your reverence,’ replied those monks to the venerable 
Moggallana, who then said : 

‘ In this matter, your reverences, a monk declares gnosis^ 
thus: “Destroyed is rebirth, lived is the Brahma-life, done 
is what should be done. I am assured that there is no more 
of life in these conditions.” 

Then the Wayfarer or [156] a Wayfarer’s aisoiple who is 
a muser, skilled in attaining (musing), skilled in reading 
others’ hearts, skilled in reading the habit of others’ hearts, 
closely examines,® questions and talks with him. He, thus 
closely examined, questioned and talked with by the Wayfarer 
or a disciple of the Wayfarer, who is a muser . . . — ^lie comes 
to a desert^ (so to speak), he comes to a jungle,® he comes to an 
ill pass, to ruin, to an ill pass and ruin alike. For the Way- 
farer or Wayfarer’s disciple ... reading his heart with his 
own thus ponders: How is it that this w^orthy thus declares 
gnosis : “ Destroyed is rebirth, lived is the Brahma-life, done 


Cf. O.S. a, lOQ. ^ Annay vt/akaroii. 

3 Cf.O.SA, 169. 

^ Iriwmdpajjati. Jnwa { 8 'R)=batrensoil. Jnp,a=dcsert. Gamy. 
has (blank). 

3 yijjiTiam apajjati. There mj^gmgMio^ vicinam. Corny, reads 
vipinam (thicket). It means o^^^^^irtue, of one lost in 

a forest.’ 
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is wliat should be done; I am assured that there is no more 
of life in these conditions” ? 

Then the Wayfarer or a Wayfarer’s aisciple . . . reading 
his heart with his own, comes to know: But this worthy is 
wrathful, lives generally with heart beset by wrath. Such 
obsession by wrath means waning in the dhamma-discipline 
proclaimed by the Wayfarer. This worthy is grudging . . . 
a detractor of others’ virtues . . . spiteful . . . envious . . . 
stingy . . . [157] crafty . . . a trickster ... of wicked de- 
sires ... of muddled wits . . . this worthy, though there 
was yet more to be done (to reach perfection), owing to special 
attainments, but of trifling value, has come to a halt midway 
of his career;^ coming to a halt midway is waning in the 
dhamma-discipline proclaimed by the Wayfarer. 

Indeed, monks, if he abandon not these ten conditions 
there is no possibility for a monk to reach increase, growth 
and maturity in this dhamma-discipline. But if he abandon 
them he may do so . ’ 

§ V (86). The boaster. 

Once the venerable Cunda the Great^ was staying among 
the Ceti at Sahajati. On that occasion he addressed the 
monks, saying: ‘ Monks, your reverences.’ 

‘ Yes, your reverence,’ replied those monks to the venerable 
Cunda the Great, who said: 

‘ In this matter, your reverences, suppose a monk is a boaster® 
and garrulous about his own attainments, thus : I have attained 
the first musing and can emerge'^ therefrom. [158] I can 

^ Aniard-vosdna ; cf. D. ii, 78; M.i, 193; 8. iii, 168; a term applied 
to Devadatta at Itiv., p. 86. 

- At § 24 and G.8. iii, 262 (about musing) be speaks to the monks 
at the same place. 

® KattM seems not to occur elsewhere. The strengthened form in 
negative is at 8n. 850 ; MP. 414. Here Corny, says kathana-sllo, vivatay 
kathati. 

‘ Emergence ’ is said to mean the power to return to normal con- 
sciousness at a given predetermined moment. Cf. Path of P%(.rity, 
iii, 870. 


I: 
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attain the sphere of nothingness . . . the sphere of neither- 
perception-nor-not-perception . . . the sphere wherein per- 
ception-and-feeling are ended, and can emerge therefrom. 

Thereupon the Wayfarer or a disciple of the Wayfarer, who 
is a muser, one skilled in attaining (musing), skilled in read- 
ing others’ hearts, skilled in reading the habit of others’ 
hearts, closely examines him, questions and talks with him. 
He thus closely examined, questioned and talked with by 
the Wayfarer or Wayfarer’s disciple, comes to a desert (so 
to speak), comes to a jungle, comes to an ill pass, to ruin, 
both to an ill pass and to ruin; for the Wayfarer or Way- 
farer’s disciple . . . reading his heart with his own thus 
ponders : How is it that this worthy is a boaster and garrulous 
about his own attainments, so as to say: “ I have attained 
the first . . . second . . . third . . . fourth musing and can 
emerge therefrom . . . the sphere wherein perception and 
feeling are ended, and can emerge therefrom ” ? 

Then the Wayfarer or Wayfarer’s disciple . . . reading his 
heart with his own, comes to know: For many a day this 
worthy has been one whose deeds are incongruous, inconsistent, 
shady and spotted. His deeds, his habits are not consistent 
with good morals. This worthy is immoral, and immorality 
like this means waning in the dhamma-discipline proclaimed 
by the Wayfarer. Moreover this worthy is an unbeliever, 
and unbelief means waning in the dhamma-discipline pro- 
claimed by the Wayfarer. [159] He is of little learning, 
and little learning means waning. He is foul-spoken, and 
foul speech means waning ... he has wicked friends, and 
wicked friendship means waning ... he is slothful, and sloth 
means waning ... he is of muddled wits, and muddled 
wits mean waning ... he is a fraud, and fraudulence 
means waning ... he is not forbearing,^ and not-forbear- 
ance means waning . . . this worthy is weak in wisdom, 
and weak wisdom means waning in this dhamma-discipline 
proclaimed by the Wayfarer. 

Suppose, your reverences, a friend should say to his friend : 


Duhhhara ; cf. A. iv, 280. 
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“ When you are in need of money, old man, you will ask me 
for money and I will give it you.” The latter, when need of 
money arises, says to the former: “I need money, old man. 
Give me money.” The other replies: “Then dig here, old 
man.” He digs there but jSnds no money, and says to the 
other: “ You told me a lie. You gave me empty words in 
saying: ‘Dig here.’ ” The other replies: “No 1 I told you 
no lie. I gave you not empty words; so dig you here.” He 
does so, but finds no money, and again reproaches his friend 
with falsehood. Again the friend denies it [160], saying: 
“ I told you no lie. I gave you not empty words, but I was 
out of my mind; I was distracted. 

Just in the same way, your reverences, suppose a monk is 
a boaster and garrulous about his own attainments {he 
repeats the whole of the above) . . . [161] there is no possi- 
bility that such a monk, if he abandon not these ten qualities, 
will make increase, growth and maturity in this dhamma- 
discipline. But if he abandon, them he may do so.’ 

§ vi (86). The question of gnosis. 

Once the venerable Kassapa the Great was staying in 
Bamboo Grove at the Squirrels’ Peeding-ground. On that 
occasion [162] he called to the monks, saying: ‘Monks, your 
reverences !’ 

‘ Yes, your reverence,’ replied those monks to the venerable 
Kassapa the Great, who said this: 

‘In this matter, your reverences, a certain monk declares 
gnosis thus: “Destroyed is rebirth, lived is the Brahma- 
life, done is what was to be done. I am assured that there 
is no more of life in these conditions.” 

Then the Wayfarer or a disciple of the Wayfarer who is 
a muser, skilled in attaining (musing), skilled in reading 
others’ hearts, skilled in reading the habit of others’ hearts, 
closely examines and questions him, talks with him. He 
thus closely examined, questioned and talked with, comes to 

^ Cf. S* i, 126; Q.S. ii, 90, ummadarj vd papuneyya citta-vikkhepay 
vd ; here cetaso vipariydyarj. Below, § 8, Por Samma cf. O.S. i, 211 n. 
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a desert (so to speak), comes to a jungle, comes to an ill pass, 
to ruin, to an ill pass and to ruin alike. Then tlie Wayfarer 
or Wayfarer’s disciple . . . tkus ponders: How is it tkat 
this worthy declares gnosis thus: Destroyed is rebirth . . . ? 
Then the Wayfarer or Wayfarer’s disciple . . . reading his 
heart with his own, comes to know: This worthy is over- 
conceited; regarding his own conceit as truth he thinks he 
has won what he has not won; he thinks he has done what he 
has not done; he thinks he has attained what he has not 
attained. From over-conceit he declares gnosis thus: De- 
stroyed is rebirth. . . . 

Then the Wayfarer or Wayfarer’s disciple who is a muser 
, . . thus ponders: Dependent on what, I wonder, is this 
worthy thus conceited, and regarding his own conceit as 
truth . . . thus declares gnosis ? 

[163] Then reading his heart with his own he comes to know : 
But this worthy is of deep learning; he bears in mind what he 
has heard and treasures it up ; those teaching that, lovely in 
the beginning, lovely midway, lovely at the end (of life), set 
forth the utterly complete Brahma-life in all its purity-such 
teachings he has much heard and borne in mind, verbally 
repeated, mentally examined, penetrated with view. There- 
fore is this worthy conceited; regarding his over-conceit as 
truth he thinks he has won what he has not won, he thinks 
he has done what he has not done . , . attained what he has 
not attained. It is from over-conceit that he declares gnosis 
thus : Destroyed is rebirth. ... 

Then the Wayfarer or Wayfarer’s disciple . . . comes to 
know: This worthy is covetous; he lives generally with heart 
obsessed by coveting. Now obsession by coveting means 
waning in this dhamma-discipline proclaimed by the Wayfarer. 
This worthy is malicious. Now malice means waning. . . . 
This worthy is slothful and torpid. Now sloth-and-torpor 
means waning. . . . This worthy is unbalanced . . . is a 
doubter and waverer . . . delights in doing things, delights 
in deeds, is wholly given over to delight in deeds. [164] This 
worthy delights in gossip, loves gossip, is wholly given over 
to delight in gossip . . . delights in sleep . . . in society. . . . 
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Being of muddled wits, this worthy, owing to special attain- 
ments, but of trifling value, has come to a halt midway of his 
career. Now coming to a halt midway of one’s career means 
waning in this dhamma-discipline proclaimed by the Wayfarer. 

Indeed, your reverences, there is no possibility that this 
monk, without abandoning these ten qualities, should reach 
increase, growth and maturity in this dhamma-discipline. 
But should he abandon them there are good grounds for his 
reaching growth, increase and maturity therein.’ 

§ vii (87). Kalaha the monk. 

On that occasion, concerning Kalaka^ the monk, the Exalted 
One called to the monks, saying: ‘ Monks !’ 

‘Yes, sir,’ replied those monks to the Exalted One, who 
said this : 

‘ In this matter, monks, we have a monk who is disputa- 
tious,^ who speaks not in favour of calming disputes. In so far 
as he is of such a nature, this state of things^ conduces not to 
dearness, to respect, to cultivation,^ to accord and oneness. 

[165] Then again a monk is not fond of the training, speaks 
not in favour of undergoing the training. In so far as he is 
such, this state of things also conduces not to dearness. . . . 

Again a monk is of evil desires, no speaker in favour of 
restraint of desires. In so far as he is such, this state of things 
also conduces not to dearness. ... 

Again a monk is wrathful . . . disparaging . . . crafty . . . 
a deceiver . . . [166] is by nature unobservant® of teachings, 

^ The uddana of text has no title for this and next sntta, hnt one 
MS. has what I have given. Neither Qomy. nos Ang. Index notices 
the name Kalaka, and I have not found it elsewhere. Text gives 
several variants; perhaps it is due to a confusion with Kokalika of 
§ ix. 

2 AdMharanika. Taken by P.B.D. as ‘judge in a dispute,’ but by 
Gomy. as ‘ disputatious.’ 

^ DJiamrm. 

Bhmandya, in the sense of cultivating one’s acquaintance. Gf. 
sevitahha, bhajUahha, hhavitahha. 

^ Niscmaka-jdtiyo (? -jdtiko)^na upadhdraw-sabhdvo, Corny. CJ- 
O.S. ii, 106; A. iv, 296 {Corny, eighay JdnUuy asamattho). 
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speaks not in favour of observing teacbings. In so far as lie 
is suck, this also conduces not to dearness. . . . 

Again a monk is not given to seclusion . . . does not 
kindly welcome his fellows in the Brahma-life, speaks not in 
favour of welcoming kindly. In so far as he is such, this also 
conduces not to dearness, to respect, to cultivation, to accord 
and oneness. 

In such a monk, however much this longing arises : 0 that 
my fellows in the Brahma-life would honour, respect, appreciate 
and show deference to me ! — yet his fellows in the Brahma-life 
neither honour, respect, appreciate nor show deference to him. 
What is the cause of that ? Because his discerning fellows 
in the Brahma-life observe that those bad, unprofitable 
qualities are not abandoned in him. 

Just as if, monks, in an unbroken colt^ however much this 
longing should arise: 0 that men would set me in the place 
of a trained thoroughbred, feed me with a thoroughbred’s 
food and groom me with the grooming of a thoroughbred ! — 
yet men put him not in the place of a thoroughbred, feed him 
not with a thoroughbred’s food, groom him not with the 
grooming of a thoroughbred. 

[167] Why not ? Because discerning men observe that 
those crafty, roguish tricks, those swervings and crooked ways 
of his are not abandoned.^ Even so, monks, however much 
this longing may arise in such a monk: 0 that my fellows in 
the Brahma-life would honour, respect, appreciate and show 
deference to me ! — ^yet his fellows in the Brahma-life do none 
of these things. Why not ? Because, monks, his discerning 
fellows in the Brahma-life observe that those qualities are 
not abandoned in him. 

Now, monks, suppose we have a monk who is not disputa- 
tious, but who speaks in favour of calming disputes. In so far 
as he is not disputatious, but speaks in favour of calming 
disputes, this state of things conduces to dearness, respect, 
cultivation, to accord and Oneness. 


1 Of. J.. i, 287=0.3. i, 266=A. iv, 397. Corny. assakalunEia= 
assa-pota. Below, XI, x. 

^ At M, i, 340 of the young elephant. 
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Then again he is fond of the training, speaks in favour of 
undergoing it . . . has small desires, speaks in favour of 
restraint of desires ... is not wrathful, speaks in favour of 
restraining wrath . . . is not disparaging, speaks in favour 
of restraining disparagement . . . [ 168 ] is not crafty ... is 
no deceiver . , . is by nature observant of teachings, speaks in 
favour of observing teachings ... is given to seclusion . . . 
kindly welcomes his fellows in the Brahma-life and speaks in 
favour of so doing. In so far as he is such an one, this makes 
for dearness, respect, cultivation, accord and oneness. 

In such a monk, although no such longing arises as : 0 that 
my fellows in the Brahma-life would honour, respect, appreciate 
and show deference to me ! — ^yet his fellows in the Brahma- 
life do honour, do respect, appreciate, do show deference to 
him. Why so 1 Because, monks, his discerning fellows in 
the Brahma-life observe that in him those wicked, unprofitable 
qualities are abandoned. 

Just as if, monks, such longing as this should arise in a 
first-rate^ thoroughbred steed; 0 that men would put me in 
the place of a thoroughbred, feed me with a thoroughbred’s 
food, groom me with a thoroughbred’s grooming ! — ^yet men 
do all these things to him. [ 169 ] Why so ? Because discern- 
ing men observe that in him those crafty, roguish tricks, 
those swervings and crooked ways are abandoned. 

In the same way, monks, although no such desires arise in 
a monk of this sort, yet his fellows in the Brahma-life do none 
the less honour, respect, appreciate and show deference to 
him. Why so ? Because in their discernment they observe 
that those wdcked, unprofitable qualities are abandoned 
in him. 

§ viii (88). Disasier {a).2 

‘ Monks, if any monk abuses and reviles, rails at the Ariyans 
who are his fellows in the Brahma-life, it is utterly impossible, 
it is unavoidable, that he should not come to one or other of 
ten disasters. What ten ? 

He fails to attain the unattained, from what he has attained 
® N° (b) with eleven resultfs is at XI, § 6. 


i Bhaddu. 
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he falls away, 1 true dhamma is not made clear for him;^ 
or else he is over-conceited about true dhamma,^ or he 
follows the Brahma-life without delight therein, or he commits 
some foul oSeiice, or falls into some grievous sickness, or goes 
out of his mind with distraction ; he makes an end with mind 
confused, and when body breaks up, beyond death, he rises 
up again in the Waste, the Ill-bourn, the Downfall, in 
purgatory. 

Monks, if any monk abuses and reviles ... it is unavoid- 
able that he should not come to one or other of these ten 
disasters. ’ 


§ ix (89). The KoMlihan.* 

[170] Now the Kokalikan monk came to see the Exalted 
One, and on coming to him saluted him and sat down at one 
side. So seated he said this to the Exalted One : 

‘ Sir, Sariputta and Moggallana have wicked desires, they 
are a prey to wicked desires.’ 

‘ Say not so, KokMikan ! Say not so, Kokalikan 1 Calm 
your heart towards Sariputta and Moggallana. Of dear 
virtues are Sariputta and Moggallana.’ 

Then for a second time and yet a third time the Kokalikan 
monk repeated his words, and a second and third time the 


^ Cf. A. a, 252; G.8. a, 185. 

^ Saddliamm'assa nm, voddyati. Corny, has sdsana-saddlmmmd assa 
voddnay na gaccJianti. 

“ Cf. § vi. Seven, saddhammas frequently named are; saddha, Mri- 
ottappay, haJiussutay, saccay^ draddha-viriya, sati, pannd. These may 
be regarded as personal convictions or attainments. (I translate at K.S. 
iii, 69, as ‘ the seven domains of good,’ but I doubt whether this is 
correct.) 

This Avell-known story is brought in to support the teachings of 
the previous suttas. It occurs at iii, 10=Lord Chalmers’s Trans., 
p. 156 ff.; S. i, U9=K.S. i, 187; JA. iv, No. 481, and the gathas are 
quoted Netti 132 (177). Corny., which is much the same as at SnA. 
ii, 473; 8 A. i, 216, and AA.,ad he., states that he was the younger or 
Cula-Kokalika, not Maha-K. the disciple of Devadatta, He had 
abused the great disciples in a former birth. DhpA. on Dhp. v. 363 
describes these gathas as referring to him. He was a native of the 
town KokalL 
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Exalted One reproved him with the same words. Thereupon 
the Kokalikan monk rose up from his seat, saluted the Exalted 
One, keeping his right side toTvards him, and departed. 

Kot long after he had departed the whole body of the 
Kokalikan monk broke out with pustules of the size of mustard- 
seed. Erom, being of the size of mustard-seed they grew to 
the size of lentils, then to that of chick-peas,^ then to that of 
kola-nut stones, then to the size of a jujube, then to that of 
myrobalan, then to that of unripe vilva fruit, ^ then to that of 
billa fruit. Having grown to that size they burst [171], 
discharging pus and blood. And there he lay on plantain 
leaves, just like a poisoned fish.^ 

Thereupon Tudu, the individual Brahma,^ went to see the 
Kokalikan monk, and on reaching him stood on a cloud and 
said this to him : 

‘ Kokalikan, calm your heart towards Sariputta and Mog- 
gallana ! Of dear virtues are Sariputta and Moggallana.’ 

‘ Who are you, your reverence V 

‘ I am Tudu, the individual Brahma.’ 

‘ Were you not pronounced a non-returner by the Exalted 
One ? Then how is it that you come here ? See how you 
have erred in this matter. 

Thereupon Tudu the individual Brahma addressed the 
Kokalikan monk in these verses : 

111 sooth to every man that’s born 
A hatchet grows within his mouth. 

Wherewith the fool, whene’er he speaks 
And speaks amiss, doth cut himself. 

Kaldya=cafiaJca, Goviy. 

^ At Sn. trans. ‘a quince.’ 

At the porch of Jetavana monastery. This later addition and the 
apjjearance of Tudu is in the Jdtaka O., and the previous sutta in tlie 
Sarjyutta version is from the Commentaries. 

Pacceha Brahma. Tudu had been K’s guru, and on his death was 
pronounced a non-returner by the Master. 

^ Passa yma te iday aparaddhay — i.e., you can’t be a non-returner; 
a mistake has been made. JA. has ‘ Yon’ll become a yakkha on a dung- 
hill.’ 
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f Wlio praiseth him who should be blamed 

I Or blameth who should praised be, 

i He by his lips stores up ill-luck, 

i And by that ill-luck finds no bliss. 

Small is the ill-luck of a man 
Who gambling loseth all his wealth. 

I Greater by far th’ ill-luck of him 

I Who, losing all and losing self, 

! ’Gainst the Wellfarers fouls his mind. 

j Whoso reviles the worthy ones, 

I In speech and thought designing ill, 

I For an hundred thousand periods, 

I For six and thirty, with five more 

Such periods, to purgatory’s doomed.^ 

[172] But the Kokalikan monk met his end by that same 
sickness. When he had made an end he rose up again in 
Paduma^ Purgatory, for hardening his heart against Sariputta 
and Moggallana. 

Then when the night was far spent, the Brahma Sahampati 
shedding radiance lit up Jeta Grove from end to end, and came 
to see the Exalted One, and on coming to him saluted him 
and stood at one side. Thus standing the Brahma Sahampati 
said this to the Exalted One: 

‘ Sir, the Kokalikan monk has met his end, and having met 
his end has risen up again in Paduma Purgatory, for hardening 
his heart against Sariputta and Moggallana.’ Thus spake 
; the Brahma Sahampati, and so saying saluted the Exalted 

One, keeping his right side towards him, and vanished there 
and then. 

j But the Exalted One, when that night had gone, addressed 

the monks, saying : 

I ‘ Monks, last night when night was waning the Brahma 

! ^ The first verse is from jMxs. Rhys Davids’s trans. at Jf./S. i, 188; 

the rest from mine at G'./S'. ii, 3. 

^ <7om2/. ‘ not a special purgatory,’ but presumably one where periods 
are reckoned according to the thousand-petalled lotus. 
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Sahampati shedding radiance lit up Jeta Grove from end to 
end, and on coming to me saluted me and ... standing at 
one side said this to me ’ [and he repeated his words). 

At these words a certain monk said to the Exalted 
One : 

‘ Pray, sir, how long is the measure of life in Paduma 
Purgatory P 

‘ Long indeed, monk, is the measure of life in Paduma 
Purgatory. It were no easy thing to reckon it thus : [173] So 
many years or so many centuries or so many thousands of 
years or so many hundreds of thousands of years.’ 

‘ But, sir, can a figure be made V 

‘ It can, monk.’ Then the Exalted One added : 

‘ Suppose, monk, a Kosalan cartload of twenty measures 
of sesamum seed, and suppose that at the end of every century 
one took out a single seed. Sooner would that Kosalan 
cartload of twenty measures of sesamum seed be used up and 
finished by this method than the period of the Abbuda Purga- 
tory. Just as are twenty such, such is one Nirabbuda 
Purgatory. Twenty of these make one Ababa . , . twenty 
of these one Ahaha . . . twenty of these one Atata Purgatory. 
Of these twenty make one Kiimuda Purgatory. Of these 
twenty make one Sogandhika Purgatory. Of these twenty 
make one Uppalaka Purgatory; twenty of these one Pundarika 
Purgatory, and twenty of these make one Paduma Purgatory.^ 
Now, monk, it is in the Paduma Purgatory that the Kokalikan. 
monk has risen up again, for hardening his heart against 
Sariputta and Moggallana.’ 

Thus spake the Exalted One, The Wellfarer having thus 
spoken, the Teacher added this further ; 

[174] In sooth to every man that’s born 

A hatchet grows within his mouth . . . {as above). 


^ SnA. (but not the others) adds that ‘ some say that the names of 
the Purgatories are representations of the lamentations (e.g., ahaha, 
ahaha, atafa) or occupations of their inmates. Others, that they are 
cold Purgatories (and presumably these words represent the chattering 
of teeth, etc.).’ 
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§ X (90). The 'powers. 

Now tlie venerable Saripntta came to see the Exalted One. 
As he sat at one side the Exalted One said this to him : 

‘ Pray, Saripntta, what are the powers of the monk^ who has 
destroyed the cankers 1 Possessed of what powders does such 
a monk come to Icnow of the destruction of the cankers: 
Destroyed in me are the cankers ’ ? 

‘ Tenfold, sir, are the powers of the monk who has destroyed 
the cankers, possessed of which powers he knows : Destroyed 
in me are the cankers. What are the ten ? 

In this matter, sir, by the monk who has destroyed the 
cankers all compounded things are by right insight clearly 
seen, as they really are, to be of the nature of impermanence. 
[175] In so far as they are thus clearly seen, this is a power of 
such a monk, by reason of which power he comes to Imow: 
Destroyed in me are the cankers. 

Then again, sir, by the monk who has destroyed the cankers 
all compounded things are seen by right insight, as they 
really are, as being like unto burning charcoal.^ This is a 
power of such a monk, by reason of which power he comes to 
know: Destroyed in me are the cankers. 

Again, sir, the thoughts of such a monk flow towards 
seclusion,® slide and tend to seclusion, come to rest in seclusion, 
take delight in seclusion, come utterly to cease in all conditions 
that may give rise to cankers. This, sir, is a power of such a 
monk, by means of which power ... 

Again, sir, by such a monk the four arisings of mindfulness 
are made to grow, thoroughly made to grow. In so far as this 
is so . . . this is a power ... 

Again, sir, by such a monk the four best efforts'* are made to 
grow, thoroughly made to grow. In so far as this is so . . . 
this also is a power ... 

Likewise the four bases of psychic power''' . . , the five 
faculties . . . the five powers . . . the seven limbs of wisdom 

^ Eight of these are at J,. iv, 224. 

- One of many similes for Mma at Jf. i, 130. 

Viveka-. Cf. K.S.v, 22B. ^ Ibid., 2U. Ihid. 22o, Qic. 
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. . . fehe Ariyan eiglitfold Way is made to grow, thoroughly 
made to grow. In so far as in a monk the Ariyan eightfold 
Way is made to grow, thoroughly made to grow, this also, 
sir, is a power of the monk who has destroyed the cankers, 
by reason of which power he comes to know; Destroyed in 
me are the cankers. 

These, sir, are the ten powers of the monk who has destroyed 
the cankers.’ 



Chapter X. — The Lay-Followers. 

§ i (91). Pleasures of sense. 

[176] Once the Exalted One was staying near Savatthi at 
Jeta Grove in Anathapindika’s Park. On that occasion the 
housefather Anathapindika came to see the Exalted One . . . 
as he sat at one side the Exalted One said this to him : 

[177] ‘ Housefather, there are these ten enjoy ers of sense- 
pleasures^ found existing in the world. What ten ? 

Herein, housefather, a certain enjoyer of sense-pleasures 
/ seeks after wealth unlawfully and arbitrarily; so doing he 
makes not himself happy and cheerful,^ he does not share 
with others, he does no meritorious deeds. 

Again a certain enjoyer of sense-pleasures seeks after 
wealth unlawfully and arbitrarily; but in so doing he does 
make himself happy and cheerful, but he does not share with 
others, and he does no meritorious deeds. 

Again a certain enjoyer of sense-pleasures seeks after 
wealth unlawfully and arbitrarily; but in so doing he does 
make himself happy and cheerful, he does share with others, 
he does meritorious deeds. 

Then again a certain enjoyer of sense-pleasures seeks after 
wealth both lawfully and unlawfully, both arbitrarily and 
not so ; but in so doing he makes not himself happy and cheerful, 
nor does he share with others, nor does he do meritorious 
deeds. 

Again a certain enjoyer of sense-pleasures seeks after wealth 
both lawfully and unlawfully, both arbitrarily and not, and 
does make himself happy and cheerful, yet shares not with 


^ KCi7ml-hhogin-=liixiiTio\is. Three sorts are described at K.S. 
iv, 235-41 to the headman Rasiya, arran^;ed in the same tedious waj-, 
but doubtless held suitable for the comprehension of housefathers. 

As at Z). i, 51; 6^.^?. ii, 75, etc. 

■ . . -119 
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others and does no meritorious deeds. Yet again a certain 
enjoyer of sense-pleasures, seeking after wealth in this way, 
does all three of these things. 

Now again, housefather, a certain enjoyer . . . seeking 
after wealth lawfully, not arbitrarily, in so doing neither 
makes himself happy and cheerful, nor does he share with 
others, nor does he do meritorious deeds. 

Again a certain enjoyer . . . seeking after wealth lawfully, 
not arbitrarily, [178] though he makes himself happy and 
cheerful, yet shares not with others and does no meritorious 
deeds. 

Yet again a certain enjoyer . . , seeking after wealth 
lawfully, not arbitrarily, does make himself happy and cheerful, 
does share with others, does meritorious deeds. But he 
makes use of his wealth with greed and longing, he is infatu- 
ated therewith, heedless of the danger, blind to his own 
salvation.^ 

On the other hand a certain enjoyer of sense-pleasures, 
seeking after wealth lawfully, not arbitrarily, and making 
himself happy and cheerful, both shares with others and does 
meritorious deeds, but makes use of his wealth without 
greed and longing, without infatuation; he is not heedless of 
the danger, he is not blind to his own salvation. 

Now, housefather, in the case where this enjoyer of sense- 
pleasures seeks wealth unlawfully and arbitrarily, and in so 
doing makes not himself happy and cheerful, shares not with 
others and does no meritorious deeds, in such a case this 
enjoyer of sense-pleasures is culpable on three counts: First 
he seeks wealth unlawfully and arbitrarily; this is the first 
count. Then he makes not himself happy and cheerful; this 
is the second count. Thirdly he shares not his wealth wdth 
others and does no meritorious deeds ; this is the third count 
on which he is culpable. Thus, housefather, he is culpable 
on three counts. 

Now, housefather, in the case where the enjoyer of sense- 

^ As at K.8. iv, 237 n., but there, as here, ajjhupanna (guilty of an 
offence) should read ajjkcpanna. See Trenckner-Andersen-Smith, 
P. Dict.s.v. 
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pleasures seeks wealth unlawfully and arbitrarily, but in so 
doing makes himself happy and cheerful, yet shares not with 
others and does no meritorious deeds, in such a case he is 
ciilpable on two counts, praiseworthy on one count. For he 
seeks wealth unlawfully and arbitrarily; this is the first 
count on which he is culpable. He makes himself happy and 
cheerful; this is the count on which he is praiseworthy. He 
shares not with others and does no meritorious deeds; this is 
the second count on which he is culpable. Thus, housefather, 
he is culpable on two counts, praiseworthy on one. 

[179] Now, housefather, in the case where this enjoyer of 
sense-pleasures seeks wealth unlawfully and arbitrarily, and 
in so doing makes himself happy and cheerful, shares with 
others and does meritorious deeds — in such a case he is cul- 
pable on one comit, praiseworthy on two. For in seeking 
wealth unlawfully and arbitrarily he is culpable on one count; 
in making himself happy and cheerful, sharing with others 
and doing meritorious deeds, he is praiseworthy on two 
counts. Thus, housefather, he is culpable on one, praise- 
worthy on two counts. 

Again, housefather, in the case where he seeks wealth both 
lawfully and unlawfully, both arbitrarily and not, and in so 
doing neither makes himself happy and cheerful, nor shares 
with others nor does meritorious deeds — in such a case he is 
praiseworthy on one count, culpable on three. For in seeking 
wealth lawfully and not arbitrarily he is praiseworthy on this 
one count only; in doing so unlawfully and arbitrarily he is 
culpable on this first count; in not making himself happy and 
cheerful he is culpable on this second count ; in not sharing or 
doing meritorious deeds he is culpable on this third count. 
Thus, housefather, on this one count he is praiseworthy, on 
these three he is culpable. 

Again, housefather, in the case where he seeks wealth both 
biwfully and unlawfully, both arbitrarily and not, but in so 
doing makes himself happy and cheerful, yet shares not with 
others and does no meritorious deeds— in such a case he is 
praiseworthy on two counts, culpable on two. For in seeking 
wealth lawfully and not arbitrarily he is praiseworthy on this 
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first count; in doing so unlawfully and arbitrarily lie is 
culpable on this first count; in making himself happy 
and cheerful he is praiseworthy on this second count; 
in not sharing with others and doing no meritorious deeds 
he is culpable on this second count. Thus, housefather, 
[180] he is praiseworthy on two counts, culpable on two 
counts. 

Again, housefather, in the case where he seeks wealth both 
lawfully and unlawfully, both arbitrarily and not, and in so 
doing makes himself happy and cheerful and shares with 
others and does meritorious deeds — in such a case he is praise- 
worthy on three counts, culpable on one. For in seeking 
wealth lawfully and not arbitrarily he is praiseworthy on this 
first count ; in doing so unlawfully and arbitrarily he is culpable 
on this one count ; in making himself happy and cheerful he 
is praiseworthy on this second count; in sharing with others 
and doing meritorious deeds he is praiseworthy on this third 
count. Thus on these three counts he is praiseworthy, cul- 
pable on one count. 

Yet again, housefather, in the case where he seeks after 
wealth lawfully not arbitrarily, but in so doing makes not 
himself happy and cheerful, nor shares with others and does 
no meritorious deeds — in such a case he is praiseworthy on 
one count, culpable on two. For in seeking wealth lawfully 
not arbitrarily, on this one count he is praiseworthy; in not 
making himself happy and cheerful he is culpable on this 
first count; in not sharing and not doing meritorious deeds 
he is culpable on this second count. Thus on this one count 
he is praiseworthy, on these two he is culpable. 

Again, housefather, in the case where he seeks after wealth 
lawfully, not arbitrarily, and in doing so makes himself hapj)y 
and cheerful, yet shares not with others and does no meri- 
torious deeds — in this case he is praiseworthy on two counts, 
culpable on one count. For in seeking wealth lawfully, not 
arbitrarily, he is praiseworthy on this first count; in making 
himself happy and cheerful he is praiseworthy on this second 
count; in not sharing with others and not doing meritorious 
deeds he is culpable on this one count. [181] Thus, house- 
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father, on these two counts he is praiseworthy, culpable on 
this one count. 

Now, housefather, in the case where he seeks after wealth 
lawfully, not arbitrarily, and in so doing makes himself happy 
and cheerful and likewise shares with others and does meri- 
torious deeds, yet makes use of his wealth with greed and long- 
ing, is infatuated therewith, heedless of the danger and bluid 
to his own salvation — ^in such a case this man is praiseworthy 
on three counts, culpable on one count. For in seeking 
wealth lawfully, not arbitrarily, he is praiseworthy on this 
first count; in making himself happy and cheerful he is praise- 
worthy on this second count ; in sharing and doing meritorious 
deeds he is praiseworthy on this third count ; but as he makes 
use of his wealth with greed and longing . . . he is culpable 
on this one count. Thus on these three counts he is praise- 
worthy, on this one count culpable. 

But, housefather, in the case where this enjoyer of sense- 
pleasures seeks after wealth lawfully, not arbitrarily, and in 
so doing makes himself happy and cheerful, and also shares 
his wealth with others and does meritorious deeds therewith, 
and further makes use of it without greed ana longing, without 
infatuation, and is not heedless of the danger or blind to his 
own salvation — ^in such a case he is praiseworthy on four 
counts. For in seeking after wealth lawfully, not arbitrarily, 
on this first count he is praiseworthy ; in making himself happy 
and cheerful he is praiseworthy on this second count; in shar- 
ing his wealth with others and doing meritorious deeds there- 
with, on this third count also he is praiseworthy; in making 
use of his wealth without greed and longing, without infatua- 
tion, in not being heedless of the danger, in not being blind to 
his own salvation, on this fourth count he is praiseworthy. 
Thus on these four counts he is praiseworthy. 

Thus, housefather, these ten sorts of enjoyers of sense- 
pleasures are formd existing in the world. 

Now, housefather, of these ten enjoyers of sense-pleasures 
he who seeks after wealth lawfully, not arbitrarily, [ 182 ] and 
in so doing makes himself happy and cheerful, also shares his 
wealth with others, and further does meritorious deeds there- 
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witli, and yet makes use of kis wealth without greed and long- 
ing, without infatuation, heedful of the danger and alive to 
his own salvation^ — of these ten this one is best and chief, 
topmost, highest and supreme. Even as from a cow comes 
milk, from milk cream, from cream butter, from butter ghee, 
from ghee the shimmings of ghee, and that is reckoned the 
best — even so of these ten enjoyers of sense-pleasures . . . 
this one is reckoned best and chief, topmost, highest and 
supreme. ’ 

§ ii (92). Guilty dread. 

Now the housefather Anathapindika went to see the Exalted 
One. ... As he sat at one side the Exalted One said this 
to him : 

‘ Housefather, when the fivefold guilty dread‘d is allayed in 
the Ariyan disciple and he is possessed of the four limbs of 
stream-winning, and has well seen and well penetrated the 
Ariyan Method by insight, he may, if he so desire, himself 
proclaim thus of himself : I am one who has cut off the doom of 
Purgatory, of rebirth in the womb of an animal, in the realm 
of ghosts; cut off is the Waste, the Ill-bourn, the Downfall. 
A Stream-winner am I, one not doomed to the Downfall, 
assured, bound for enlightenment. Now, housefather, what 
is the fivefold guilty dread that is allayed in him ? 

[183] It is that guilty dread, housefather, which he who 
kills begets in this same visible state, as a result of his killing ; 
it is that guilty dread about the life to come, which he who 
kills begets; also that mental suffering and dejection which he 
experiences. By abstaining from killing he begets no guilty 
dread in this same visible state nor for the life to come; he 
experiences no mental suffering and dejection. Thus in him 
who abstains from killing that guilty dread is allayed. 

That same guilty dread, housefather, which he who takes 
what is not given ... who is a wrongdoer in sexual desires 

^ This phrase and the simile following are at G.8. ii, 104 {A. ii, 05), 
where the reading is mokhho for oxxv pdmokkko. Gf. S. iii, 264. 

- Almost the same as at K.S. v, 333, but here reckoned a Ten — i.e., 
freedom from the fivefold guilty dread, possession of the four elements 
of stream -winning and understanding of the Ariyan Method. 
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. . . who tells lies ... who is under the influence of liquor 
fermented and distilled and so given^ to negligence — the guilty 
dread which, as a result of these things, he begets in this same 
visible state, also about the life to come, also that mental 
sufiering and dejection — ^these are not begotten by him who 
abstains from occasions (or places) for taking liquor fermented 
and distilled. Thus in him who so abstains that guilty dread 
is allayed. 

These are the five guilty dreads that are allayed. And of 
what four limbs of stream-winning is he possessed ? 

Herein, housefather, the Ai'iyan disciple is possessed of 
unwavering confidence in the Enlightened One thus; That 
Exalted One is arahant, a perfectly enlightened one, perfect 
in knowledge and practice, a Wellfarer, world-knower, un- 
surpassed trainer of men who can be trained, Teacher of 
devas and mankind, a Buddha is the Exalted One. 

He is possessed of unwavering confidence in dhamnia, 
thus: Well proclaimed by the Exalted One is dhamma, to be 
known in this visible state, not limited to time, but of the 
sort to come and see, that leads onward, to be understood 
personally by the discerning ones. 

He is possessed of unwavering confidence in the Order, 
thus : Well faring onward is the Exalted One’s order of disciples, 
straight faring onward, faring onward by the Method, dutifully 
faring onward ; that is, the four pairs of individuals, the eight 
individual men — that is the Exalted One’s order of disciples, 
one worthy of reverence, worthy of worship, worthy of ofier- 
ings, worthy of salutations with clasped hands, an unsur- 
passed field of merit for the world. 

He is possessed of the virtues dear to the Ariyans, virtues 
unbroken, [184] whole, unspotted, giving liberty, praised by 
the discerning ones, virtues untainted, conducing to concen- 
tration of mind. Of these four limbs of stream-winning he 
is possessed. 

And what in him is the Ariyan Method that is well seen and 
well penetrated by insight ? 
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Herein, housefatiier, the Ariyan disciple thus reflects: This 
being, that is. By the arising of this, that arises. This not 
being, that is not. By the ending of this, that conies to 
cease. That is to say: Because of ignorance, the activities; 
because of the activities, conscious being; because of conscious 
being, name-and-shape; because of name-and-shape, the six 
centres of sense ; because of the six centres of sense, contact ; 
because of contact, feeling; because of feeling, craving; be- 
cause of craving, grasping; because of grasping, becoming; 
because of becoming, birth; because of birth, decay-and- 
death, grief, lamentation and woe, dejection and despair come 
into being. Thus is the arising of this whole mass of 111. 

But with the waning and utter ceasing without remainder 
of ignorance, the ending of the activities; with the ending 
of the activities, the ending of conscious being; with the 
ending of conscious being, the ending of name-and-shape; 
with the ending of name-and-shape, the ending of the six 
centres of sense ; with the ending of the six centres of sense, 
the ending of contact ; with the ending of contact, the ending 
of feeling; with the ending of feeling, the ending of craving; 
with the ending of craving, the ending of grasping; with 
the ending of grasping, the ending of becoming; with the 
ending of becoming, the ending of birth; with the ending of 
birth, decay-and-death, grief, lamentation and woe, dejection 
and despair cease to become. 

Thus is the ending of this whole mass of 111, and this for 
him is the Ariyan Method well seen, well penetrated by 
insight. 

How, housefather, since for the Ariyan disciple these five 
guilty dreads are allayed, and he is possessed of these four 
limbs of stream- wimiing, and for him this Ariyan Method is 
well seen and well penetrated by insight, he, if he so desires, 
himself may proclaim of himself: Destroyed is Purgatory for 
me, destroyed is birth in the womb of an animal, destroyed is 
the realm of ghosts, destroyed is (rebirth in) the Waste, the 
Ill-bourn, the Downfall, in Purgatory; a stream- winner am I, 
one not doomed to the Downfall, one assured, bound for 
enlightenment.’ 



X, X, 93] 


The Lay-Follmvers 


127 


§ iii (93). View. 

[185] On a certain occasion the Exalted One was staying 
near SavatthI at Jeta Grove in Anathapi:ndika’s Park. 

Now the housefather Anathapindika left Savatthi at an 
early hour to visit the Exalted One. But it occurred to him; 
It is not time to see the Exalted One, he is in retirement. 
Nor is it time to see the monks who make the mind to growp 
those monks are in retirement. Suppose I were to pay a visit 
to the Park where dwell the Wanderers who hold other views. 

So the housefather Anathapin^ka drew near the Park 
where dwelt the Wanderers holding other views. 

Now on that occasion the Wanderers holding other views, 
having come together in a great company, were sitting engaged 
in diners childish talk, all talking loudly, making a great 
noise and din. But when they saw the housefather Anatha- 
pindika approaching, while yet he was at some distance, they 
hushed each other, saying: ‘ Make little noise, your reverence ! 
Make no noise, your reverence ! Here comes the housefather 
Anathapipdika, a disciple of Gotama the recluse. This 
housefather Anathapindika is one of those disciples of 
Gotama the recluse, householders clad in white, who live at 
Savatthi. Now those worthies are fond of little noise, they 
are schooled to little noise, they speak in praise of little noise. 
Maybe, if he sees our company making little noise, he will 
think it worth his while to draw near.’ So those Wanderers 
kept silence. 

So the housefather Anathapindika drew near to those 
Wanderers, and on coming to them greeted them courteously, 
and after courteous greetings and reminiscent talk [186] sat 
down at one side. As he thus sat those Wanderers said this 
to him: 

‘ Tell us, housefather, what views does Gotama the recluse 
hold?’ 

‘ Indeed, sirs, I know not all the view of the Exalted One.' 

1 Ma7io-hMvanvi/d—mano-vad4hana}cd, Corny. Gf. K.S. iii, 1 (where 
1 mistranslate). The whole introductory part is at M. ii, 23; cf. D. 
iii, 37. 
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‘ You say you know not all the view of Gotama the recluse, 
housefather. Then tell us what view the monks hold.’ 

‘ Indeed, sirs, of the monks also I know not all the view.’ 

‘ Well, housefather, since you know not all the view either of 
Gotama the recluse or of the monks, tell us what sort of view 
you yourself hold.’ 

‘ This, sirs , indeed were no hard task — ^to tell you of what sort 
of view I am myself. But first let your reverences expound 
your own views. Afterward it will be no hard task for me to 
expound what views I hold myself.’ 

At these words a certain Wanderer said this to the house- 
father Anathapiii^ka : ‘Eternal is the world; this is truth; 
any other view is infatuation. That is the view I hold, 
housefather.’ 

And yet another Wanderer said ; ‘ Not eternal is the world ; 
this is truth; other view is infatuation. That is the view I 
hold, housefather.’ 

And yet another . . . and another said : ‘ Limited is the 
world . . . unlimited is the world . . . souT is body . . . 
soul is one thing, body another ... a wayfarer (man)^ is 
beyond death, a wayfarer is not beyond death ... a 
wayfarer both is and is not beyond death . . . neither is 
nor is not beyond death,’ adding, ‘ such is my view, house- 
father. ’ 

At these words the housefather Anathapindika said this to 
those Wanderers: 

‘ Sirs, when this or that worthy says: “ I hold this view, 
housefather: Eternal is the world” [187] — such view arises 


^ Jiva (the living thing) the later Upanishadic term for ‘soul’ as 
distinguished from Citma. Jlva is the link (individual soul) joining 
CitrnCi to attuhhavci (personality), 

^ Tathdgata, as I remarked above, I take this term in this context 
as applied to any man; the Tathdgata (par excellence) I have translated 
Wayfarer. This set of views is about the only one put in the mouths 
of the ‘ Heretics ’ by the monks. If they used the word tathdgata at 
all, it would not be in the sense iised by the Pali records. Corny. 
generally interprets as ‘ just a being.’ It is uidikely that the Master 
called himself Tathdgata, certainly not Buddha. ‘ Is ’ means ‘ survives.’ 
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either from his own lack of close thinking, or it depends on 
the words of someone elsed A view like this has become, is 
put together, thought out, has arisen dependent on something. 
Now whatever has become, is put together, thought out, has 
arisen dependent on something — ^that is impermanent. What 
is impermanent, that is 111. To what is 111 that worthy 
clings; to what is 111 that worthy resorts. As to the view, 
sirs: Not eternal is the world — such view also arises either 
from his own lack of close thinking . . . that view has be- 
come ... whatever has become . . . that is impermanent, 
Wliat is impermanent, that is 111. To what is 111 that worthy 
clings, to what is 111 that worthy resorts. (And the same is 
to be said of each of the other views.)’ 

[188] At these words those Wanderers said this to the 
housefather Anathapiiidika : 

‘ Well, housefather, we have all expressed our several views 
according as we hold them. Do you now tell us wliat view 
you hold yourself,’ 

‘ Sirs, whatsoever has become, is put together, is thought 
out, is dependent on something else, that is impermanent. 
"What is impermanent, that is 111. What is 111, that is not 
of me, I am not that, not for me is that the self. Such is my 
own view, sirs.’ 

‘ Well, housefather, since you hold that whatsoever has 
become, put together ... is impermanent, and since you 
hold that the impermanent is 111, then, housefather, you 
cling to 111, you make 111 your resort.’ 

‘ Sirs, since whatsoever has become, whatsoever is put 
together, thought out, dependent on something else, is im- 
permanent; since what is impermanent is 111; since what is 
111 is not of me, I am not that, not for me is that the self — 
thus is this matter well seen by me as it really is by right 
insight; and from that 111 I have come to know to the utter- 
most the escape, as it really is.’ 

At these words the Wanderers kept silent, were confouiid('d. 


^ Paraghosa, to be distinguished from parato gliosa (voice from the 
beyond) of i, 79. 
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hung the head, looked downward, were disappointed, sat 
unable to make reply. 

So the housefather Anathapindika, seeing those Wanderers 
confounded, unable to make reply, rose up from his seat and 
went to see the Exalted One, and on coming to him, saluted 
him and sat down at one side. So seated (he related all 
the conversation he had had with the Wanderers holding 
other views). Whereupon the Exalted One said: ‘ Well done, 
housefather ! Well done, housefather ! Even thus righteously 
are infatuated people from time to time to be confuted and 
rebuked by you.’ 

Thereupon the Exalted One instructed, stirred, fired and 
gladdened the housefather Anathapindika with a talk about 
dhamma. And the housefather Anathapindika, thus in- 
structed, stirred, fired and gladdened with a talk about 
dhamma [189], rose up from his seat, saluted the Exalted 
One by keeping his right side towards him, and so departed. 

Not long after the housefather Anathapindika had gone, 
the Exalted One addressed the monks, saying: 

‘ Monks, any monk who had been fully ordained in this 
dhamma-discipline even for a hundred rain-seasons might 
reasonably from time to time confute and rebuke the Wander- 
ers holding other views just as they have been confuted by 
the housefather Anathapindika.’ 

§ iv (94). Vajjiyamdhita^ 

Once the Exalted One was staying at Canipa on the bank 
of the Lotus Pond at Gaggara. 

Now the housefather Vajjiyamahita left Campa at an early 
hour to see the Exalted One, But it occurred to him : It is 
not the time to see the Exalted One ... {exactly as in the 
previous sutta with the different name). ... [190] So those 
Wanderers kept silence. 

So the housefather Vajjiyamahita di’ew near to those 
Wanderers, and on coming to them greeted them courteously 

^ CJ. § 81. Witli a number of other laymen said to have won the 
deathless at A. iii, 451. 
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. . . and sat down at one side. As lie thus sat those Wander- 
ers holding other views said this to him : 

‘ Is it true, housefather, as it is said, that Gotama the recluse 
blames all ascetic ways, that he dowmight upbraids and 
reproaches every ascetic who lives the hard life V 

‘ No indeed, sirs, the Exalted One blames not all ascetic 
ways, nor does he downright upbraid and reproach every 
ascetic who lives the hard life. The Exalted One, sirs, 
blames the blameworthy, praises the praisew'orthy. In so 
doing the Exalted One is a particularixer d that Exalted One 
is not one who makes sweeping assertions^ herein.’ 

At these words a certain Wanderer said this to the house- 
father Vajjiyamahita; 

‘ Stay thou, housefather ! That Gotama the recluse, 
whose praises you utter, is a nihilist, ^ one who defines nothing 
as certain.’® 

' Nay, sir, herein I speak with good reason. The Exalted 
One has thus defined: “ This is good; that is bad.” By thus 
defining good and bad the Exalted One is a definer. He is 
no nihilist, not one who defines nothing as certain.’ 

[191] At these words those Wanderers were silent, were 
confounded, hung the head, looked downwards, were dis- 
appointed, and sat unable to make reply. 

Then the housefather Vajjiyamahita, seeing that those 
Wanderers were in such a state, rose up from his seat and 
went to see the Exalted One. ... As he sat at one side 
he told the Exalted One of his conversation with those Wander- 
ers holding other views. Then said the Exalted One to him : 

‘ Well done, housefather 1 Well done, housefather ! Even 

^ Vibhajja-vado, ekaym-vado. See Gotama the Man, 73, 106; Sakya, 
351;K.S.ii,2n.; if. ii, 197. 

2 Vmayiko, a nihilist. Gf. M, i, 140, venayiJco samano Ootamo saio 
sattassa uccheday vindsay vibhavay ^paimdpeti (where MA. ii, 117 has 
vinayati vindsetl ti, vinayo). 8o yeva venayiko. Here our Corny, has, 
as alternative, satta-vindsako ; but puts jSxst sayay avinlto arihehi vine- 
tahbo. The words also mean * versed in Vinaya,’ in which sense it is 
taken by P.E.D. in this passage. But at A. i v, 175, it is ‘ disciplinarian.’ 

® Appahnattiko—apamnaMiko, Corny. Perhaps it means ‘a Pyrrho- 
nist ’ (suspender of judgment). 
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thus reasonably are infatuated people from time to time to 
be confuted and rebuked by you. Indeed, housefather, I say 
not that all ascetic ways are to be pursued. Yet do I not 
say that all ascetic ways are not to be pursued. I say not 
that every undertaking, that every effort in training should 
be imdertaken and made. Yet do I not say the opposite. 
I say not, housefather, that every renunciation should be 
made, nor yet that it should not be made. I say not that 
every form of release is to be regarded as such,^ nor yet that 
it should not be so regarded. 

If, housefather, in one practising austerities unprofitable 
states wax and profitable states wane, such austerity should 
not be practised, I declare. If in one practising austerities 
unprofitable states wane and profitable states wax, such 
austerities should be practised, I declare. [192] If in one 
undertaking the training . . . making an effort . . . making 
renunciation, unprofitable states wane and profitable states 
wax, such undertaking of training, such making of effort, 
such making of renunciation should not be made, I declare. 

If in one who regards himself as released by a certain form 
of release, xmprofitable states wax and profitable states wane, 
such release should not be regarded as such, I declare. But 
if in one who regards himself as released by a certain form of 
release profitable states wax and unprofitable states wane, 
such form of release should be regarded as release, I declare.’ 

Tben the housefather Vaj jiyamahita, being thus instructed, 
stirred, fired and gladdened by the Exalted One, rose up from 
his seat, saluted the Exalted One by keeping his right side 
towards him and departed. 

Not long after he had gone the Exalted One addressed the 
monks, saying: ‘ Monks, any monk who had been for a long 
time stained with but few faults in this dhamma-discipline 
might reasonably from time to time confute and rebuke the 
Wanderers holding other views, even as they have been con- 
futed by the housefather Vajjiyamahita.’ 


1 For different forms see G.8. iii, 15, presumably suitable for some 
but not others. 
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§ V (95). JJttiya?- 

[193] The Wanderer Uttiya came to see the Exalted One, 
and on coming to him greeted him courteously, and after the 
exchange of greetings and reminiscent talk sat down at one 
side. So seated the Wanderer Uttiya said this to the Exalted 
One: 

‘ Pray, Master G-otama, is the world eternal ? Is this the 
truth and other view infatuation V 

‘ I have not declared that it is so, Uttiya.’ 

‘ How then. Master Gotama, is the world not eternal ? Is 
this the truth and other view infatuation V 

‘ This also, Uttiya, I have not declared. ’ 

‘ Pray, Master Gotama, is the world limited . . . unlimited 
... is the soul body ... is the soul one thing, body another 
thing ... is a wayfarer (man)^ beyond death or is he not 
... is he beyond death and yet is not ... is he neither . . . 
Can it be said this or that is true, that any other view is 
infatuation V 

‘ This also, Uttiya, I have not declared. I have not de- 
clared whether he is or is not beyond death, or that this is 
truth, other view infatuation.’ 

‘ Pray, Master Gotama, how is this ? To each of my ques- 
tions you reply, “ I have not so declared, Uttiya.” [194] 
What then has been declared by the worthy Gotama V 

‘ With full comprehension, Uttiya, I teach dhamma to 
disciples for the purification of beings, for the overpassing of 
sorrow and despair, for the going to an end of grief and de- 
jection, for reaching the Method,® for the realizing of nibbana.’ 

‘ If then with full comprehension the worthy Gotama 
teaches dhamma to disciples for the purification of beings . . . 
for the realizing of nibbana, pray, will the whole world escape"^ 
thereby or only half of it or one third part of it ? ’ 

At these words the Exalted One was silent. 

^ Gf. Andersen, Pcili Reader, 89 and notes; Ud. 67. At K.8. v, 20, 
146, Uttiya is a monk; so also at Brethren, 34, where C’owy. states that 
he was originally a Wanderer. As Mrs. Rhys Davids there remarks, it 
may be the same person. 

- Gf. above, n. on § 93. ® read Ndya. ^ Niyyissati,\i\i. ‘ go out.’ 
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Then it occurred to the venerable Ananda: The Wanderer 
Uttiya must not be allowed to entertain the harmful view 
that Gotama the recluse, when asked by him an all-important 
question,^ let it drop. Can it be that he cannot answer it 1 
Such a view would be loss and sorrow for a long time to the 
Wanderer XJttiya. So the venerable Ananda said this to him : 

" See now, Uttiya, your reverence, I will make a figure for 
you. In a figure sometimes intelligent people understand 
the meaning of what is said. Suppose a border-town of 
some rajah, with strong foundations, strong walls and towers, 
but a single gate; and over that gate is set a warden, shrewd 
and watchful, who keeps out strangers [195] and lets in known 
people. As he patrols all round that town in due order he 
might not mark a crevice in the wall or a hole big enough for 
a cat to slip through, nor would he have the knowledge: 
So many creatures enter or so many creatures leave this town.^ 
But this he would know: Whatsoever creatures of any size® 
enter or leave this toT\Ti, all of them enter or leave by this 
gate. 

Just in the same way, your reverence (that question of yours, 
namely) : “ Will the whole world escape thereby or half of 
it or one third part of it ?” is not a matter of urgent importance 
to the Wayfarer. What he says is this: “Whosoever have 
escaped, are escaping or will escape from the world, all of them, 
by abandoning the five hindrances, those defilements of the 
heart which cause the weakening of insight- — all of them 
with thoughts well established in the four arisings of mindful- 
ness, by making to grow in very truth the seven limbs of 
wisdom— all of them have escaped, are escaping or will 
escape by so doing. So as to that question of yours which 


^ /Sabba-samukhaysikar). Corny, has mayd mbba-puccMnay uttamay 
puGchay pucckito, but does not explain how it came to have this mean- 
ing. DA. i, 211=AA. on A. iv, 186, s.v, AMwma-iesaim—MA. iii, 92 = 
UdA. 283, gives the meaning of ‘ a self-raised teaching, only intelligible 
to self.’ But here the meaning conveyed is ‘essential’ (Andersen’s 
Pali Glossary). It does not occur in Sayyutta Nikdya or Corny. 

® This sentence is not at D. ii, 83, or A’.;8. V, 139. 

^ Oldrikd. 
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you put to tlie Exalted One, you asked it from a different 
point of view.^ That is wliy the Exalted One did not explain 
the matter to you.’ 

§ vi (96). Kohanuda. 

[196] Once the venerable Ananda was staying at Rajagaha 
in the Tapoda Park. 

Now the venerable Ananda rose up in the night when dawn 
was at hand and went to Tapoda^ to bathe his limbs. Having 
done so and come up again he stood clad in one robe drying 
his limbs.® 

Now the Wanderer Kokanuda also had risen in the night 
when dawn was at hand and went to Tapoda Park to bathe 
his limbs. And he saw the venerable Ananda approaching 
while- yet at a distance ; and at the sight of him he said : 

‘ Who are you, your reverence V 

‘ I am a monk, your reverence.’ 

‘ One of what monks V 

‘ One of the recluses who are the Sakyan’s sons.’ 

‘ I would ask your reverence a question on a certain point, ^ 
if your reverence could give the opportunity for answering 
my question.’ 

‘ Ask on, your reverence. When we hear, we shall know.’ 

'How is it, friend? Hoes your worship hold the view: 
Eternal is the world; this is the truth; other view is infatua- 
tion V 

‘ No indeed, your reverence, I hold not this view: Eternal 
is the world; this is the truth; other view is infatuation.’ 

‘How then, friend? Hoes your worship hold the view: 

1 Annem pariydyena — i.e., not dhamma-pariydyem but amM-titthiya- 
pariyayetia. 

2 Tapoda ra.Qm.s, ‘ hot waters.’ Cf. K.S. i, 14; Fm. iii, 108 (quoted 
VdA. 72); VinA. 512. Here was a hot .spring, says SA, i, 38, because 

the Brazen Purgatory was beneath. 

3 Pubhdpayamdno mat M. i, 161, and 8A. on i, 8 (where text has 
sukkhdpayamdno). Gomy. explains ‘ make them dry as before {yuhU- 
sadisani)} Trenckner, however, at M. i, 463 gives a Gomy. pubha- 
bhavay gamayamdno. 

* Kinci-d-eva desay ; cf. § 23 above. 
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Not eternal is tlie world ... limited . . . unlimited is the 
world . . . what is soul, that is body . . . soul is other 
than body . . . the wayfarer (man) is beyond death ... 
is not beyond death . . . both is and is not beyond death 
. . . neither is nor is not beyond death; this is the truth; 
other view is infatuation V 

[197] ‘ No indeed, your reverence, I hold not this view.’ 

‘ Then your worship knows not, sees not V 

‘ No indeed, your reverence, I am not one who knows not, 
sees not. I know. I see.’ 

‘ How is it, friend T When questioned thus: “ Does your 
worship hold this view 1 Eternal is the world, and the rest; 
this is the truth; other view is infatuation,” you reply; “ No 
indeed, yom reverence, I hold not this view. ...” ‘When 
thus questioned: “Does your worship know not, see not ?” 
you reply: “No indeed, your reverence, I am not one who 
knows not, who sees not. I know. I see.” Pray how is 
tlie meaning of your words to be understood V 

‘ Your reverence, to regard the world as eternal, as not 
eternal, as limited, as imlimited ; to regard soul as body, as 
different; to regard the wayfarer (man) as being^ beyond 
death, as not being, as both being and not being, as neither 
being nor not being beyond death, (and to hold) this is the 
truth; other view is infatuation [ 198 ] — all this is going-to- 
view. As regards going-to-view, your reverence, as regards 
fixing on view, relying on view, as regards obsession by view, 
rising up’‘^ from view and rooting up view‘d-— since in all that 
I am one who knows, who sees, why should I profess that 
I know not, that I see not ? I know, your reverence, I see.’ 

‘ Pray what is the venerable one’s name ? And by what 
name do his fellows in the Brahma-life know the venerable 
one?’ 


^ Hei’e tile Wanderer uses the familiar bho; Ananda uses (ivuso, the 
term of equals in religious standing, but ends up with ayasmd, in 
addressing him. 2 ‘ Being ’=‘ existing.’ 

Bamutthdna. Corny., however, takes this as a synonym of the 
word before. 

This, according to Chorny., constitutes the stream -winner. 
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‘ Aiianda is my name, your reverence. By tliat name my 
fellows in tlie Brahma-life know me.’ 

‘ "What ! I have been talking with his worship the great 
teacher and knew not it was the venerable Ananda ! Had 
I been aware of its being the venerable Ananda, I would not 
have said thus much. So let the venerable Ananda pardon 
me.’ 

§ vii (97). Worshi-pfuL 

‘ Monks, possessed of ten^ qualities a monk is worshipful, 
worthy of honour, worthy of offerings, worthy of being saluted 
with clasped hands, a field of merit unsurpassed for the world. 
What ten qualities ? 

Herein a monk is virtuous, he dwells restrained with the 
restraint of the obligation, well equipped in range of practice, 
seeing grounds for fear in minutest faults, he takes up and 
trains himself in the training of the precepts. 

Then he has heard much, he bears in mind what he has heard, 
stores up what he has heard. [ 199 ] Whatsoever teachings, 
lovely in the beginning, lovely midway, lovely at the end 
(of life), both in spirit and in letter do stress the Brahma-life 
in its all-round fulness and utter purity — such teachings 
are much heard by him, borne in mind, repeated aloud, 
pondered and well penetrated by vision. 

Then he has fellowship with the lovely, fellowship and 
companionship with the lovely. 

He is one who has right view, he is possessed of right 
seeing. 

Also he enjoys divers sorts of more-power:^ From being one 
he becomes many; from being many he becomes one; manifest 
or invisible he goes unhindered through a wall, tlirough a 
rampart, through a mountain, as if through air : he plunges 
into the earth and shoots up again as if in water ; he walks 
upon the water without parting it, as if on solid ground; he 
travels through the air sitting cross-legged, like a bird upon the 
wing; even this moon and sun, though of such mighty power 

1 With four qualities at G.8. n, 177: c/. above, §§ 7, 30. 

2 Cf. O.S. i, 153, 233. 
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and majesty, lie handles and strokes them with his hand; 
even as far as the Brahma-world he has power with his body. 

With the deva-power of hearing, purified and surpassing 
that of men, he can hear sound both of devas and of humans, 
whether far or near. 

He comes to know the minds of other beings, of other 
persons, with his own mind grasping them. Of the mind that 
is lustful he comes to know that it is lustful. Of the mind 
that is free from lust he comes to know that it is so. Of the 
mind that is full of hate . . . free from hate . . . deluded 
. . . free from delusion . . . cramped . . . diffuse . . . lofty 
... mean . . . inferior . . . superior . .■ . uncontrolled . . . 
controlled ... of the mind in bondage, of the mind that 
is released, he comes to know that it is so. 

He calls to mind his former dwelling in divers ways, thus : 
[200] One birth, two births, three . . . ten . . . fifty . . . 
even a hundred ... a thousand, a hundred thousand births. 
He calls to mind the divers folding up of seons, the divers 
unfoldings of seons, the divers folding-and-imfoldings of geons, 
(remembering) : At that time I bore such a name, was of such 
a family, of such complexion, thus and. thus supported, thus 
and thus experiencing weal and woe, of such and such a span 
of life. I, as that one, thence deceasing rose up again at 
that time ; there too I was of such a name, such a family . . . 
I, as that one, thence deceasing rose up again here. Thus 
with all details and characteristics he recalls his manifold 
dwelling aforetime. 

Also with the deva-sight, purified and surpassing that of 
men, he beholds beings deceasing and rising up again, beings 
both mean and excellent, fair and foul, gone to a happy bourn, 
gone to an ill-bourn according to their deeds, (so as to say): 
“ Alas, sirs 1 these beings, given to the practice of evil deeds, 
of evil words, of evil thoughts, scoffers at the Aiiyans, of per- 
verted view and reaping the fruit of perverted view— these 
beings, when body broke up, beyond death rose up again 
in the Waste, the Ill-bourn, the Downfall, in Purgatory”: 
or, ‘‘Ah, sirs! these beings, given to the practice of good 
deeds, words and thoughts, no scoffers at the Ariyans, but of 
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sound view and reaping the fruit of sound view— these beings, 
when body broke up, beyond death rose up again in the Happy 
Bourn, in the heaven world. Thus with the deva-sight ... 
he beholds beings . . . gone according to their deeds. 

Then by the destruction of the cankers, in this same visible 
state he attains the heart’s release, the release by insight that 
is freed of the cankers, himself thoroughly comprehending 
it, and realizing it abides therein. 

[201] Possessed of these ten qualities a monk is worshipful, 
worthy of honour, worthy of offerings, of salutations with 
clasped hands, a field of merit unsurpassed for the world.’ 

§ viii (98). The elder monk^ 

‘ Monks, possessed of ten qualities an elder monk, in what- 
ever quarter he may live, lives happily. What are the ten 1 

An elder monk has seen many a day pass, has long ago gone 
forth, is virtuous ... {as in 'previous sutta) . . . has heard 
much . . . penetrated by vision. Moreover by him both of 
the obligations in fulP.are thoroughly learned by heart and 
well analyzed, with full knowledge of the meaning, clearly 
divided sutta by sutta and in minute detail. He is skilled 
in the rise and settlement of disputes. He delights in dhamma,® 
is pleasant to converse with, he rejoices exceedingly in further 
dhamma and further discipline. He is content with whatso- 
ever supply of robe and alms-food, of seat and lodging, 
of medicines and comforts in sickness he may get. He is 
charming and perfectly composed in his goings out and his 
comings in, and when he sits down in the house. He wins 
at pleasure, without effort, without stint, the four stages of 
musing which are of the clear consciousness,^ which are 
concerned with the happy life in this same visible state. 
By destroying the cankers in this same visible state, thoroughly 
comprehending the heart’s release, the release by insight, 
he realizes, attains it and dwells therein. 

With these ten qualities an elder monk lives happily wherever 
he may be. 

^ TTiero. a § 32. IVice am 

3 § 17. ^ c/. G'./Sf. ii, 24; above, § 30, 
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§ ix (99). Updli. 

Now the venerable Upali came to see the Exalted One . . . 
seated [202] at one side he said this to the Exalted One : 

‘ Sir, I desire to frequent woodland haunts in the forest, 
to he a lodger in solitude.’ 

‘ Upali, to frequent woodland haunts in the forest and to be 
a lodger in solitude are things hard to compass.^ A hard 
thing it is to dwell secluded ; it is hard to find delight in living 
alone ; the woods strain the mind,^ methinks, of a monk who 
has not won concentration of mind. Wlioso, Upali, should 
say: “ Though I have not won concentration of mind, yet I 
will frequent woodland haunts in the forest, I will be a lodger 
in solitude,” of him it is to be expected that either he will 
sink to the bottom or float on the surface.'^ 

Suppose, Upali, a great pool of water. Then comes a bull 
elephant seven‘s or eight cubits''* in height. He thinks thus: 
Suppose I plunge into this pool of water and amuse myself 
with the sport of squirting water into my ears or over my 
back. When I have enjoyed this sport and washed and drunk 
and come out again, suppose I go whithersoever it pleases 
me. So in he goes and does so, comes out again and goes 
whithersoever it pleases him. How can he do it ? The great 
bulk of his person, Upali, finds a footing in deep water, 

[203] But suppose a hare or a cat® should come and say to 
itself: What difference is there between myself and a bull 
elephant ? Suppose I plunge into this pool of water and 
amuse myself with the sport of squirting water into my ea.rs 
or over my back ? When I have enjoyed this sport and 
washed and drunk and come out again, suppose I go whither- 
soever it pleases me ? 

^ Durabhisambliava ; cf. /S', v, 454; /Sw. 429, 701. Gom,y. ‘not 
attainable by weaklings.’ 

2 Haranti mano. Mano in accusative is rare, but found in Sn. 

3 His lustful thoughts will pull him down and his malicious thoughts 
will keep him afloat. 

This simile i.s not listed in those of J.P.T.S., 1906-7. 

^ Batana ; cf. Mil. P. 282 (of iike ndga Uposatha). 

® Cats would hardly do this. For the comparative /co ca ... ko 
ca, cf. n. 
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So lie springs into that pool of water hastily and without 
consideration. Then this is to he expected of him: Either 
he will sink to the bottom or float on the surface. Why so ? 
The smallness of his person, Upali, finds no footing in deep 
water. 

Just in the same way, Upali, whoso should say: “ Though I 
have not won concentration of mind, yet I will frequent 
woodland haunts in the forest, I will be a lodger in solitude ” 
— of him it is to be expected that either he will sink to the 
bottom or float on the surface. 

Again, Upali, suppose a tender boy-child, feeble and lying 
on his back and playing with his own excrements. What 
think you, Upali ? Does not this childish sport come to 
completion and fulness V 

‘ It does, sir.’ 

‘ Well then, Upali, that boy-child on another occasion, 
/ when he has grown older, following on the ripening of the sense- 
faculties, plays with whatever may be the playthings of such 
children, such as a toy-plough,^ tip-cat, ^ somersaults,® wind- 
mills, leaf-pannikins, toy-carts and toy-bows. Now what 
think you, Upali ? Does not this game come to be finer and 
more valued than the former V 

‘ It does, sir.’ 

‘ Well, Upali, that child later on, when he has grown older 
owing to the ripening of his sense-faculties, and has come into 
possession of the five sense-pleasures and is possessed by 
them, he becomes a prey to them, to objects cognizable by 
the eye, objects desirable, agreeable, fascinating, attractive : 
to sounds cognizable by the ear ... to odours, tastes [204] 
and touches cognizable by nose, tongue and body, things 
concerned with sensual desires and passionate. Now what 

^ Text vanka ; v.l. and Corny, mnhaha,. DA. i, 86; Mil. Panh. 229 = 
Trans, ii, 32 and n. The list is at M. i, 266=^*. Dialog, i. 

- Qhatika (Sinh. kalU). A short stick is laid over a stone or other 
stick, and struck into the air with a long stick, and struck again as it 
revolves in the air. 

3 Mokkhacika, v.l. mohkUtika ; cf. J.P.T.S., 1885, p. 49. Corny. 
as at DJ,. i, 80; Fm. i, 275. See refs, in P.JS.D. 
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think you, Upali ? Does not this game come to be finer and 
more valuable than the former ?’ 

‘ It does, sir.’ 

‘ Now look you,^ Upali. A Wayfarer arises in the world, 
an arahant, one rightly enlightened, perfect in knowledge and 
practice, a Wellfarer, world-knower, an unsurpassed trainer 
of men who can be trained, a teacher of devas and mankind, 
an awakened one, an Exalted One. He makes known this 
world, with its Devas, its Maras, its Brahmas, its recluses 
and brahmins, its host of devas and mankind, himself realizing 
it by his own comprehension. He teaches dhamma, lovely 
in the beginning, lovely midway, lovely at the end (of life), 
both in its meaning and its letter ; he shows forth the Brahma- 
life utterly fulfilled and purified. Then a housefather or 
housefather’s son or one reborn in some family or other 
hears that dhamma. On hearing that dhamma he wins 
faith in the Wayfarer. In possession of that faith which he 
has won he ponders thus : Oppressive is the home-life, a way 
of dust ! The way of going forth is of the open air. It is no 
easy thing for one living the household life to practise the 
Brahma-life in all its completeness, in utter purity like a 
polished shell. How if I were to get the hair of my beard 
shorn and, donning the saffron robe, were to go forth from home 
to the homeless ? Then he, some time later on, abandoning 
the whole mass of his wealth whether small or great, aban- 
doning his circle of kinsmen whether small or great, gets 
the hair of his beard shorn, dons the saffron robes and goes 
forth from home to the homeless. 

He, having thus gone forth, having entered upon the way 
of life in the training followed by the monks, abandoning 
the slaying of creatures abstains therefrom. He lives as one 
who has laid down the rod, who has laid down the knife, 
who has scruples; he is kind and has compassion for every 
living thing. Abandoning the taking of what is not given 
he abstains therefrom. He lives as one who takes only what 
is given, who waits for what is given; he lives with a self that 


^ Vo, not nipata-mattay, as Gomy^ What follows is at G.8. ii, 221 ff. 
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lias become pure, not by stealth. Abandoning the unchaste 
life be lives chaste, lives a life aloof, abstaining from the 
sexual act, [205] from dealings with womenfolk. Abandon- 
ing falsehood he abstains therefrom; he speaks the truth, 
joins truth to truth,^ unswerving, reliable, no deceiver of the 
world. Abandoning slanderous speech he abstains therefrom. 
When he hears something at one place he spreads it not 
abroad elsewhere to cause dissension among these folk. When 
he hears something at another place he spreads it not abroad 
elsewhere to cause dissension among those folk. 

Thus he reconciles those who are at variance and confirms 
the friendly. He delights in harmony, finds pleasure therein, 
rejoices in harmony and utters words that make for harmony. 
Abandoning bitter speech he abstains therefrom. Whatever 
speech is blameless, pleasing to the ear, afiectionate, speech that 
goes to the heart, is urbane, delights many folk — such speech 
does he utter. Abandoning idle babble he abstains therefrom. 
He is one who speaks in season, speaks of facts, speaks sense, 
speaks according to dhamma, speaks according to the disci- 
pline. He speaks words worth treasuring up, words seasonable, 
reasonable, discriminating and concerned with profit. 

He is one who abstains from injury to seed-life and plant- 
life; he lives on one meal a day, refrains from food at night 
and at unseasonable hours; from flowers, scents, unguents, 
,• adornments and finery, from shows of nautch-dancing and 
singing, from beds high and broad, from taking gifts of gold 
and silver, from gifts of uncooked grain, gifts of uncooked 
flesh, from gifts of women and girls, female and male slaves, 
of goats and sheep, fowls and swine, elephants, cattle, horses 
and mares. He abstains from gifts of fields, cultivated or 
waste, from buying and selling, sending messengers or going 
as such, from cheating with scales, [206] copper vessels or 
measures, from taking bribes to pervert justice, from cheating 
and crooked ways. He abstains from cutting, flogging, bind- 
ing, highway robbery, plundering and deeds of violence. 

He is content with a robe suffiicient to protect the body, 


^ Sacca’Sandho. 
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with, alms-food enough for his belly’s need. Wherever he 
may go he takes these with him. Just as for instance a bird 
upon the wing, wherever it may fly, flies with the load of its 
wings, even so a monk is content with a robe ... with 
alms-food . . . and takes these with him. Possessed of this 
Ariyan mass of morals, he experiences in himself the bliss of 
blamelessness. 

Seeing an object with the eye he is not misled by its outer 
view nor by its lesser details. Since coveting and dejection, 
evil, unprofitable states, might flow in upon one who lives 
with the faculty of the eye uncontrolled, he applies himself 
to such control, sets a guard over the faculty of eye and 
attains control thereof. 

Hearing a sound with the ear or with the nose smelling a 
scent or with the tongue tasting a savour or with body con- 
tacting tangibles, or with mind cognizing mental states, he is 
not misled by their outer view nor by their lesser details. 
But since coveting and dejection, evil, unprofitable states, 
might flow in upon one who lives ... he sets a guard over 
the faculty of mind, attains control thereof. Thus possessed 
of this Ai'iyan restraint of faculties he experiences in himself 
unadulterated bliss. 

In his goings out and his comings in he acts composedly. 
In looking in front and looking behind ... in bending or 
relaxing ... in wearing his robe and bearing outer robe and 
bowl ... in eating, drinking, chewing and tasting ... in 
easing himself, in going, standing, sitting, sleeping, waking, 
in speaking and keeping silence he acts composedly. 

Possessed of this Ariyan mass of morals and this Ariyan 
restraint of the [207] faculties and composure, he resorts to a 
secluded lodging-place, a forest, the root of a tree, a hill, 
ravine, grotto or cave, a charnel-field, a jungle-path, an open 
space, a heap of straw. Thus gone to the forest or root of a 
tree or a lonely place, ^ he sits down cross-legged, keeping his 
body erect and fixing attention in front of him. Then abandou- 

^ For this passage Q.S. ii, 224, has, ‘ After his meal when he has 
returned from his alms-round.’ 
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ing tlie hankering after the world, he abides with heart freed 
therefrom, he cleanses his heart of hankering. Abandoning 
the taint of ill-will; with heart free from ill-will he abides 
having regard for the welfare and feeling compassion for every 
living thing; he cleanses his heart of the taint of ill-will. 
Abandoning sloth-and-torpor he remains freed therefrom, wide- 
awake, mindful, composed, and cleanses his heart of sloth- 
and-torpor. Abandoning distraction-and-fliuTy he abides 
undistracted at heart in the inner self, he cleanses his heart 
of distractioii-and-flurry. Abandoning doiibt-and-W'avering 
he abides as one who has transcended them ; no longer question- 
ing this or that in things profitable, he cleanses his heart of 
doubt-and-wavering. 

Thus abandoning these five hindrances, these taints of the 
heart which cause the weakening of wisdom, aloof from sense- 
desires, aloof from unprofitable states, he enters on the first 
musing, which is accompanied by thought directed and 
sustained, born of seclusion, zestful and easeful, and so abides. 

Now what think you, Upali ? Is not this v?ay of livingV 
more excellent and choice than his former ways 

‘ It is, sir.’ 

‘ Now, Upali, my disciples coming to see this dhamma in 
the self^ follow after woodland haunts in the forest and solitary 
lodging; but not if they have attained their own good do they 
dwell [there].^ 

Again, Upali, a monk, by calming down thought directed 
and sustained"^ . . . attaining the second musing so abides. 
Now what think you, Upali ? Is not this way of living more 
excellent and choice than his former way of living 

‘It is, sir.’ 

‘ Indeed, Upali, my disciples coming to see this dhamma in 


^ Nanvdyny viJidro {=na.7iu ayay V.). 

2 Imam, pi kho ottani dhamma, y sampassamdnd. 

No c(i kho tCiva amippatta-sadutthd viharanti. I take this to mean, 
that, as soon as one has won realization, he .should return to the outer 
world to teach and help. Or is it to be translated, ‘ hut, not having 
realized {a,7i-uppatta-), they stay there (in the forest) ’ ? 

Gf. Q-8. ii, 206 j/y. ® These words are repeated after each item. 

■ . ■ ■ ■ . . 10 ■ 


146 


The Book of the Tens [text v, 207 

the self follow after woodland haunts in the forest and solitary 
lodging; [208] but not if they have attained their own good 
do they dwell there. 

Again, Upali, a monk, by the fading out of zest, disinter- 
ested . . . attains and abides in the third musing. . . . 

Again, Upali, by abandoning both ease and discomfort a 
monk . . . attains and abides in the fourth musing. . . . 

Again, Upali, passing utterly beyond all sense of object, 
by the coming to an end of sense-reaction, by paying no 
attention to the diversity of sense, but realizing: Unlimited 
is space, a monk attains to the plane of the infinity of space 
and so abides. 

Yet again, Upali, passing utterly beyond the plane of the 
infinity of space, realizing: Unlimited is consciousness, a 
monk attains to the plane of the infinity of consciousness and 
so abides . . . passing utterly beyond the plane of the 
infinity of consciousness, realizing: There is nothing at all, 
he attains the plane of nothingness . . . passing utterly 
beyond the plane of nothingness, realizing : This is the real,^ 
this is the best, [209] he attains and abides in the plane of what 
is neither-consciousness-nor-unconsciousness . . . passing 
utterly beyond that, he attains the ending of consciousness 
and feeling, and so abides; and by insight beholding it he 
knows that in himself the cankers are destroyed. 

Now what think you, Upali ? (In each of these stages) is 
not this way of living more excellent and choice than his 
former ways V 

‘ It is, sir.’ 

‘ My disciples, Upali, because they behold this dhamma in 
the self, follow after woodland haunts in the forest and solitary 
lodging; but not if they have attained their own good do they 
dwell there. 

Come then, Upali, do thou dwell in the Order. Dwelling 
in the Order will be pleasant for thee.’^ 

Santay {sat), gen. trans. ‘ peace ’ (?). 

2 Upali. Our Corny, has much the same as that on the Upali verses 
at 2' hag. v. 249 —Brethren, 168, font probafoly our Upali was not the 
foarfoor, so called; for in this passage he wishes to go to the forest (which 
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§ X (100). Unfit to grow. 

‘ Monks, by not abandoning these ten conditions one cannot 
grow^ to realize arabantsbip. Wbat ten 1 

Passion, malice, delusion, wratb, grudge, depreciation, spite, 
jealousy, stinginess. By not abandoning these ten one cannot 
grow to realize arabantsbip. 

Monks, by abandoning these ten conditions one can grow 
to realize arabantsbip. "What ten ? 

Passion . . . stinginess.’ 

was not the natural inclination of ‘Vinaya’ Upali); whereas at Thag., 
loG. cit, he says, ‘ Send me not away, lord, to dwell in the forest !’ The 
Master replies, ‘ Bhildchu, you, dwelling in the forest 'will develop one 
subject (dhura) only; whereas if you dwell with us you will become 
proficient both in ‘ book ’-knowledge {ganthd) and insight.’ Nor was 
he ‘ one who went forth in faith.’ Our Corny, conjectures that the 
Master restrained him for the purpose of afterwards declaring him 
etad agga of Vinaya-reciters ! Hence there is a probable confusion of 
two or more Upalis. Cf. Gotama the Man, 215. 

1 AhJiabbo (not becomable). 



Chapter XI.— Ideas of a Recluse.^ 

§ i (101). Ideas. 

[210] ‘ Monks, three ideas of a recluse, if made to grow, made 
much, of, complete seven (other) conditions. What three ? 

1 am now come to a state of being an outcast. My life is 
dependent upon others. I must now behave myself differ- 
ently. 

These three ideas of a recluse . . . complete seven con- 
ditions. What seven 

He is one who ever and always makes no pause in action^ 
or practice of virtue : he does no harm to any one, he is without 
self-conceit, he is eager for the training; [211] as regards the 
necessaries of life he thinks: This is® my object; he dwells 
ardent in energy. 

Thus, monks, these three ideas of a recluse, if made to grow, 
if made much of, complete these seven conditions.’ 

§ ii (102). of wsdow.^ 

‘Monks, these seven limbs of wisdom, if made to grow, 
if made much of, complete the threefold knowledge. What 
are the seven ? 

The limb of wisdom that is mindfulness, that which is 
investigation of dhamma, energy, zest,® tranquillity, concen- 
tration, and the limb of wisdom that is equanimity. These 
seven complete the threefold knowledge.® What is that 1 

^ C/. § 48. ‘ Recluse ’ fox sarmm (gramaiut) is not perfectly htting, 

for such were not solitaries. ‘ Austere ’ is perhaps nearer the meaning. 
The usual comment is mmita-pdpatta (calmed as to wickedness). 

2 Satata-kdtl . . . vuttl. 

“ Idam, atthan ti^ssa=i7m paccayd ti. So also Comy. but text has 
several v.ll. 

^ K.S.v, 50. 

® Bases of psychic power at v, 236. 

. 148 ' 


® K.S. omits. 
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In this connexion a monk recalls his manifold former 
dwelling, for instance : One birth . . . two births and so forth. 

. . . Thus with all details and characteristics he recalls his 
manifold former dwelling. 

With the deva-sight, purified and surpassing that of men 
... he comes to know how beings go according to their 
deeds. 

By destroying the cankers ... he realizes the heart’s 
release, the release by insight, and abides therein. 

So these seven limbs of wisdom, monks, complete this 
threefold knowledge.’ 

§ iii (103). Wrongness. 

‘ Because of wrongness, monks, there is failure,^ not making 
good. How so ? 

From wrong view proceeds wrong thinking; from that, 
wrong speech. [212] From wrong speech, wrong action. 
From wrong action, wrong living; from that, wrong effort. 
From wrong effort proceeds wrong mindfulness; from that, 
wrong concentration. From wrong concentration proceeds 
wrong knowledge. From wrong Imowledge proceeds wrong 
release. 

Thus, monks, because of wrongness there is failure, not 
making good. 

But because of rightness there is making good, not failure. 
How so ? 

From right view proceeds right thinking; from that, right 
speech. From right speech proceeds right action ; from that, 
right living. From right living proceeds right effort; from 
that, right mindfulness. From right mindfulness proceeds 
right concentration; from that, right knowledge. From right 
knowdedge proceeds right release. 

Thus, monks, because of rightness there is making good, 
not failure.’ 


^ Virddhcmd. Corny, soggato maggato ca virajjhamy ; of. D. ii, 287, 
hathmj aradhand lioti, Icathag hoti virddhana? where Corny, expl. as 
mmpddand and asampadand. 
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§ iv (104). The seed. 

‘ Monks, for a man, a person, who has wrong view, wrong 
thinlcing, speech, action, living, effort, mindfulness, ooncen~ 
tration, wrong knowledge and wrong release, whatsoever 
bodily action is carried to completion and fulfilment according 
to that view, whatsoever action of speech, of mind, whatsoever 
intention, aspiration, resolve, whatsoever activities of mind 
(directed thereto) there may be — all those states conduce 
to what is unpleasant, not delightful, not charming, not profit- 
able, to what is painful. "What is the cause of that 1 Monks, 
the view is bad. 

Suppose, monks, a nimb-seed^ or a seed of creeper or bitter 
gourd be planted in moist soil. [213] Whatever essence it 
derives from earth or water, all that conduces to its bitterness, 
its acridity, its unpleasant taste. What is the cause of that ? 
The bad nature of the seed, monks. 

Just so in a man, a person of wrong view, of wrong think- 
ing ... of wrong release, whatsoever bodily action is carried 
to completion and fulfilment, whatsoever a,ction of speech 
... of mind, whatsoever intention, aspiration, resolve, 
activities of mind (directed thereto) there be, all those states 
conduce to what is unpleasant ... to what is unprofitable, 
to what is painful. What is the cause of that ? Monks, 
the view is bad. 

But, monks, for a man, a person who has right view, 
right thinking, speech, action, living, effort, mindfulness, 
concentration, right knowledge and right release, whatsoever 
intention, aspiration, resolve, whatsoever activities of mind 
(directed thereto) there may be, all those states conduce to 
what is pleasant, delightful, charming, profitable, to what is 
pleasure. Wkat is the cause ? Monks, that view of his is 
auspicious.2 

Suppose, monks, a seed of sugar-cane or paddy or grape be 
planted in moist soil. Whatsoever essence it derives from 
earth and water, all that conduces to its sweetness, pleasant- 


1 As at A. i, 32=6'.^. i, 28. 


Bhaddika. 
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ness and delicious flavour. Wliat is the cause of that 1 
The happy nature of the seed. 

Just so, monks, in a man of right view . . . [214] right 
knowledge and right release, whatsoever intention, aspira- 
tion, resolve, activities of mind (directed thereto) there may 
be, all those states conduce to what is pleasant ... to what 
is pleasure. What is the cause of that ? Monks, the view 
is auspicious.’ 

§ V (105). knowledge.^ 

‘ Monks, when ignorance leads the way, by the reaching of 
states unprofitable, shamelessness and recklessness follow in 
its train. In one who is swayed by ignorance and is void 
of sense wrong view springs up. Wrong view gives rise to 
wrong thinking, wrong thinking to wrong speech, wrong speech 
to wrong action, wrong action to wrong living, wrong living 
to wrong effort, wrong effort to wrong mindfulness, wrong 
mindfulness to wrong concentration, that to WT:ong knowledge, 
and that to wrong release.^ 

But, monks, when knowledge leads the way, by the attain- 
ment of profitable states the sense of shame and self-restraint 
follow in its train. In one who is swayed by knowledge and 
has good sense, right view springs up. Eight view gives rise 
to right thinking . . . right concentration gives rise to right 
knowledge, and that to right release.’ 

§ vi (106). Causes of wearing out. 

[215] ‘ Monks, there are these ten bases of wearing out.^ 
What ten ? 

For one who has right view, monks, wrong view is worn out, 
and those divers evil, unprofitable states which come into 
being because of wrong view— -those also are worn out in 
him; while those divers good, profitable states, due to right 
view, reach fulness of culture.^ 

1 Gy. V, i (witliout the last two items). 

2 Wrong release means that the method is wrong and the result 
illusory. One is deluded into thinking he has won the essential. 

2 Nijjara ; cf. G.S. ii, 209. * BMmnd-pdripunrj, A, i, 43. 
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Eoi one who has right thinking . . . right speech, action, 
living, effort, mindfulness, concentration [216], for one who 
has right knowledge and right release, wrong release is worn 
out, and those divers good, profitable states, due to right 
release, reach fulness of culture. 

These, monks, are the ten basic causes of wearing out.’ 

§ vii (107). The ablution. 

‘Monks, ill the southern districts there is an ablution.’^ 
On that occasion there are food and drink, food soft and hard, 
syrups and drinks,^ dancing, singing and music of instruments. 
But, monks, this is Just a wiping, not a wiping out,® I declare. 
For that ablution is low, common, vulgar, unariyan, not 
bringing profit; it conduces not to revulsion, to fading, to 
ending, to calming, to comprehension and illumination, it 
conduces not to nibbana. 

Now, monks, I will teach you the Ariyan ablution, a washing 
which conduces to downright revulsion, fading, ending, 
calming, comprehension, illumination, which conduces to 
nibbana — an ablution whereby beings whose nature it is to 
be reborn are released from rebirth; whereby beings whose 
nature it is to decay are released from decay; whereby beings 
whose nature it is to die are released from death; whereby 
beings to whom belong sorrow and lamentation, woe, de- 
jection and despair, are released therefrom. Do ye listen to 
it attentively and I will speak.’ 

‘ We will, sir,’ replied those monks to the Exalted One, 
who said : 

‘ And of what , sort, monks, is that Ariyan ablution, that 
washing which conduces to downright revulsion [217], whereby 
beingsarcreleasedfromrebirth, decay and death, sorrow . . . 
and despair ? 

^ Dhovana. Corny, ‘a bone-washing ceremony. In those parts 
bodies are not burned but buried. Afterwards the bones are dug up, 
dried and washed with ceremonies of lamentation.’ For Ariyan wash- 
ing, c/. v, 389 

^ L&yya peyya &S. Mil. P. %. 

^ N'eiar) n'atthl ti (non-existence) as. at beginning of next sutta. We 
find attliitd and n'aUJdtCi. Or should it be {nassati), annihilation ? 
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For one wlio lias right view, monks, wrong view is w^ashed 
away, and those divers evil, unprofitable states which come to 
be because of wrong view — ^those also are washed away from 
him; while those divers good, profitable states due to right 
view reach fulness of culture. 

For one who has right thinking, right speech, action, living, 
effort, mindfulness, concentration, for one who has right 
knowledge and release, wrong knowledge and wrong release 
are washed away from him, and those divers good, profitable 
states due to right release reach fulness of culture. 

This indeed, monks, is the Ariyan ablution, a washing 
which conduces to downright revulsion, fading, ending, 
calming, comprehension, illumination, to nibbana — an ablu- 
tion whereby beings whose nature it is to be reborn, to decay, 
to die, to suffer sorrow and lamentation . . . dejection and 
despair are released therefrom.’ 

§ viii (108). Physic. 

[218] ‘ Monks, physicians administer a purge for checking 
sickness arising from bile, phlegm, for checking sickness 
arising from wind.^ This is a purge, monks, but not a wiping 
out, I declare. Now, monks, I will teach you the Ariyan 
purge, a purge which w'orks and fails not; a purge by which 
beings subject to rebirth are released therefrom, by which 
beings subject to decay and death, subject to sorrow and 
lamentation, woe, dejection and despair are released therefrom. 
Do ye listen to it attentively and I will speak.’ 

‘ We will, sir,’ replied those monks to the Exalted One, w^ho 
said this : 

‘ And of what sort, monks, is the Ariyan purge which wurks 
and fails not, that purge whereby beings . . . are released 
from rebirth, decay and death . . . woe, dejection and 
despair ? 

For one who has right view . . . right release, wuong view 
and the rest are purged away, [219] and those divers evil, 
unprofitable states which come to be because of wrong view — 

CJ. K.S. iv, 165 and notes; refs, to Mil. P. 134, etc. 
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tkose also are purged away from Mm; wMle those divers 
good, profitable states which come to be because of right 
view reach fulness of culture. This indeed, monks, is the 
Ariyan purge which works and fails not, a purge whereby 
beings . , . are released.’ 

^ IK QS)^). Ejection.'^ 

‘ Monks, physicians administer an emetic for checking 
sickness . . . {the whole as in the previous sutta with ‘ vomited ’ 
for ‘ pui’ged ’). [220.] 

§ X (110). To he ejected. 

‘ Monks, these ten states are to be ejected. What ten ? 

In one who has right view wrong view is ejected^ . . 
[221] [the whole as in the previous two suttas, with ‘ ejected ’ 
for ‘ purged ’). 

§ xi (111). Adept (a). 

Now a certain monk came to see the Exalted One . . . and 
said: 

‘ Sir, the words “an adept, an adept,”® are used. Pray, 
sir, how far is a monk an adept V 

‘In this matter, monk, a monk is possessed of the right 
view of an adept, of an adept’s right thinking, speech, action, 
living, efiort, mindfuMess, concentration, of an adept’s right 
knowledge and release. Thus far a monk is an adept. ’ 

§ xii (112). Adept (6). 

[222] ‘ Monks, there are these ten qualities of an adept. 
What ten V 

{The same as before.) . 

^ Niddhamanay is the ttdddm (title) of this sutta, for text’s vamana 
(vomit). 

“ Niddhanta—niddliamifa, Gomy. Uddana has no title. 

Asekho (not-pupil). At K.S. ii, 84 itis possible to be one by- 
insight and to declare gnosis -vs^itho-at any super-po-wers. At JK.S. 
V, 154, 265, the adept is such by cultivating the Arisings of Mindfui-ness; 
at K.S. V, 204, the Five controlling faculties. It is generally applied 
to defining the arahant, K.S. iii, 69. For an adept’s virtues see G.8. 
i, 199. Thus the arahant is asekha^ a master, not a pupil. In 
thoosophical teachings the asekha is the next, but much higher stage 
than that of Arahant, and this is called ‘ the fifth initiation.’ 



Chapter XII. — The Descent. 

§ i (113). Not-dhamma (a). 

‘ Monks, not-dkamma and not-aim are to be understood, 
likewise dhamma and aim. When one knows these two 
(pairs of) things, one should fare onward according to dhamma 
and according to aim. And what are not-dhamma and 
not-aim ? 

Wrong view, wrong thinking, speech, action, living, effort, 
mindfulness, concentration, wrong knowledge and release. 
These are called “ not-dhamma and not-aim.” 

[223] And what are dhamma and aim % 

Right view and the rest . . . right knowledge and release. 
These are called dhamma and aim.” 

Monks, not-dhamma and not-aim are to be understood 
. . . when one knows these two things, one should fare 
onward according to dhamma and aim.’ 

§ ii (114). Not-aim (6). 

{The same, but the opposites are tahen together in each case.) 

‘ Wrong view, monks, is not-dhamma ; right view is dhamma ; 
also whatsoever divers evil, unprofitable states come to be 
because of wrong view, that is not-aim; whereas whatsoever 
divers good, profitable states due to right view reach fullness 
of culture, that is the aim. 

Wrong thinking is not-dhamma . . . wrong speech and 
the rest . . . wrong knowledge [224] and wrong release are 
not-dhamma; also whatsoever divers evil, improfitable states 
come to be because of . . . wrong release, that is not- 
aim; whereas whatsoever divers good, profitable states, due 
to right release, reach fullness of culture, that is profit. 

Monks, not-dhamma and not-aim are to be understood. 
. .. What I have said was said because of this.’ 

. .. 155 
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{c). 

[225] ‘Monks, not-dhamma should be understood and 
dhamma; not-aim should be understood and aim. Know- 
ing not-dhamma and dhamma, knowing not-aim and aim 
according to dhamma and aim should one fare onward.’ 

Thus spake the Exalted One. So saying the Welifarer 
rose from his seat and entered the residence.’^ 

Now not long after the Exalted One was gone it occurred 
to those monks: The Exalted One, having given us this 
pronouncement in brief, ^ without explaining its meaning in 
detail, has risen from his seat and entered the residence, after 
saying: ‘ Monks, not-dhamma should be understood, and so 
forth.’ Now who could expound to us in detail the meaning 
of this pronouncement made in brief by the Exalted One ? ■ 

Then it occurred to those monks: There is this venerable 
Ananda, one praised by the Master^ and honoured by his 
discerning fellows in the Brahma-life. This venerable Ananda 
is capable of expounding in detail the meaning of this pro- 
nouncement in brief of the Exalted One. Suppose we go to 
see the venerable Ananda, suppose on coming to him we ask 
the venerable Ananda the meaning of this. According as he 
shall expound it to us, so will we bear it in mind. 

Accordingly those monks went to see the venerable Ananda 
and on coming to him greeted him comteously, and, after 
exchange of greetings and reminiscent talk, sat down at one 
side. So seated they said this to him: 

‘ Ananda, your reverence, the Exalted One, after having 
given us this pronouncement in brief: “Monks, not-dhamma 
shoidd be understood and dhamma; not-aim should be 
understood and aim. Knowing not-dhamma and dhamma, 
knowing not-aim and aim, according to dhamma and aim 

^ At 8A. ii, 388, Corny, thinks the Master retired so that Ananda 
might liave a chance to sing his praises in his absence ! CJ. K.8. iv, 57, 
for a similar instance, where a few words are worked up into a discourse, 
the truth of which is afterwards conjfirmed by the teacher himself. 

“ Uddesay. Corny, mdtikay mkkhipitDa, Aa,jmg down a summary.’ 

® Corny. ‘ in five matters declared topmost.’ 
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should one fare onward ” — but without expounding its mean- 
ing in detail be rose from his seat and entered the residence. 

Now, your reverence, to us here it occurred not long after 
the Exalted One was gone: [226] The Exalted One having 
given us this pronouncement. . . . Now who could expound 
to us in detail the meaning of this pronouncement in brief ? 
Then it occurred to us: There is this venerable Ananda, one 
praised by the Master. , . . Let the venerable Ananda go 
into details.’^ 

‘Now, your reverences, suppose a man aiming at sound 
timber, 2 searching for sound timber, ranging about in his quest 
for sound timber, should neglect the root, the trunk of a great 
upstanding tree of sound timber, and think he must search 
for sound timber in the branches and foliage. This is just 
what has happened to your reverences. For, though you 
had the Master face to face, you passed by® that Exalted One, 
and think that I am the one to be questioned in this matter. 
Your reverences, that Exalted One knowing knows and 
seeing sees ; he has become the eye, he has become knowledge, 
become dhamma, become Brahma; proclaimer and expounder 
is he; dispenser of weal, giver of the deathless, master of 
dhamma, the Wayfarer^ is he. Surely that was the time for 
you to approach and ask the Exalted One [227] the meaning 
of this. According as the Exalted One should expound it 
to you, so should ye bear it in mind.’ 

‘ Surely it is true, your reverence, that the Exalted One 
knowing knows and seeing sees. . . . Moreover that was 
indeed the time for us to approach and ask the Exalted One 
the meaning of this. According as the Exalted One should 
expound it to us, so should we bear it in mind. Still we 
thought: The venerable Ananda is praised by the Master 
and honoured by his discerning fellows in the Brahma-life. 
The venerable Ananda is capable of expounding to us in detail 
the meaning of this pronouncement made in brief by the 


^ Vibhajatu. ® Simile at M. i. Ill; /S', iv, 94; below, text 256. 
^ Atisitvd (aiisaraii), but Gamy, atiyitvd; cf. A. i, 66 and acceti. 
Tathagato. 
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Exalted One. So let tlie venerable Ananda go into details 
and not think it a troublesome thing. 

‘ Well, your reverences, do you listen. Attend carefully 
and I will speak. ’ 

‘ We will, your reverence/ replied those monks to the 
venerable Ananda, who then said : 

‘Now as to that pronouncement which the Exalted One 
made in brief ... namely, “Monks, not-dhanuna should be 
understood,” and so forth — ^now, your reverences, what is 
not-dhamma and what is dhamma ? What is not-aim and 
what is aim ? 

Your reverences, wrong view is not-dhamma, right view 
is dhamma ; and those divers evil, unprofitable states that come 
to be because of wrong view, that is not-aim; whereas 
those divers good, profitable states, due to right view, which 
come to fullness of culture, this is the aim ... (as in previous 
sutta) . . . [228] Eight release, your reverences, is dhamma, 
and those divers good, profitable states, due to right release, 
which come to fullness of culture, that is the aim. 

Thus, your reverences, as to that pronouncement made in 
brief . . . such do I understand to be the meaning in detail 
of what was not explained in detail. But if ye wish it ye 
should approach the Exalted One himself and question him 
on this matter, and according as the Exalted One explains 
it to you so do ye bear it in mind.’ 

‘ Very good, sir,’ replied those monks to the venerable 
Ananda, and praised his words, thanked him and rose up and 
went away to see the Exalted One. On coming to him they 
saluted him . . . and said; 

‘ Sir, as to that pronouncement made in brief by the Exalted 
One ... not long after the Exalted One was gone it occurred 
to us . . . {and they repeated their thoughts of a visit to Ananda) 
[229] ... So, sir, we went to see the venerable Ananda and 
asked him the meaning of this. Then to us here the meaning 


^ Agamy katvd ; cf. SA. ii, 389, ‘ without making us ask again and 
again,’ the trouble may refer to either party. Elsewhere I have trans- 
lated, ‘ and not put us to further trouble.’ 


X, XII, II 5 ] The Descent 159 

of it was well detailed with these reasons, in these words, 
in these particulars by the venerable Ananda.’ 

‘ Well done, monks ! Well done, monks ! A sage is Ananda, 
of great wisdom is Ananda, monks. If you had come to me 
and asked me the meaning of this, I should have explained 
it even so myself, even as it is explained by Ananda. This is 
just the meaning of that thing, and so do ye bear it in mind.’ 

§ iv (116). Ajita, 

Now Ajita^ the Wanderer came to see the Exalted One, 
and on reaching him greeted him courteously, and after the 
exchange of greetings and reminiscent talk sat down at one 
side. So seated [230] Ajita the Wanderer said: 

‘ Master Gotama, we have a fellow in the Brahma-life who 
is reckoned a sage. He has thought out as many as five 
hundred mental states^ with which the holders of other views 
when reproached can know: We are reproached.’ 

But the Exalted One called to the monk*., saying: ‘ Monks, 
do ye bear in mind the grounds for (being called) a sage V 

‘ Now is the time for this. Exalted One ! Now is the time 
for this, 0 Exalted One ! Whatever the Exalted One may say, 
on hearing it from the Exalted One the monks will bear it 
in mind.’ 

‘ Then listen, monks. Pay careful attention and I will 
speak.’ 

‘We will, sir,’ replied those monks to the Exalted One, 
who then said : 

‘ In this matter, monks, a certain one counters and crushes 
speech that is not-dhamma speech^ with similar speech. 
Thereby he excites a company that is a not-dhamma company 
so that it becomes uproarious and noisy, shouting: “A sage 
indeed! A sage indeed !” 

^ J^ot found elsewhere. There are monks of this name, and the 
well-known man of the hair garment, F.h of vddana has Ajina. 

2 Gitta-tthand (the word does not occur in Indexes or P. Diet.) — 
ciWuppada, Corny. 

Not about dhamma, but according to dhamma. 
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And the same thing happens when a certain one with not- 
dhamma speech counters and crushes dhamma-speech. 

Again in this matter a certain one with speech that is both 
dhamma-speech and not-dhamma speech counters and crushes 
what is not-dhamma speech, with the same results to a 
company that is a not-dhamma company. 

Yet again a certain one with dhamma-speech counters and 
crusbes not-dhamma speech. Thereby he excites a dhamma- 
company, thereby that dhamma-company becomes uproarious 
and noisy, shouting: “ A sage indeed ! A sage indeed !” 

[231] Monks, what is not-dhamma should be understood , and 
what is dhamma. What is the aim should be understood and 
what is iiot-aim. Knowing both not-dhamma and dhamma, 
knowing both not-aim and the aim one should fare onward 
according to dhamma and the aim. And what, monks, is not- 
dhamma, what is dhamma ? What is the aim and what is 
not-aim ? 

{Here he re'peats § iii). . . . It was on this account that 
these words were said.’ 

§ V (117). Sangdram (a). 

[232] Now the brahmin Sangarava^ came to see the Exalted 
One, and on coming to him greeted him courteously, and, after 
the exchange of greetings and reminiscent talk, sat down at 
one side. So seated he said this to the Exalted One : 

‘ Pray, Master Ootama, what is “ the hither shore,” what is 
“ the further shore ” 

‘Wrong view, Sangarava, is the hither shore, right view 
the further shore. Wi’ong thinking, speech, action, living, 
effort, mindfulness, concentration, wrong knowledge and wrong 
release are the hither shore. Bight view and the rest are the 
further shore. 

This, brahmin, is the hither shore: that is the further shore. 
Few are they of mortal men 
Who have reached the further shore ; 

But the crowd of other folk 
On this side fare up and down. 


1 Cf. S. i, 183; V, 121; A. i, 168; iii, 230. 
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Wlien dliamma rightly is revealed, 

Who by dhamma fare along, 

They shall reach the shore and pass 
The realm of death so hard to cross. 

Giving up the state of darkness 
Let the wise pursue the light. 

Giving up home for the homeless, 

In solitude where joys are rare, 

Let him long for bliss unbounded. 

Leaving lusts and owning naught 
Let the wise man cleanse himself 
From the passions of the heart. 

[ 833 ] They who in the limbs of wisdom 
Rightly make the mind to grow. 

Glad to have surrendered clinging, 

Glad to be from grasping free, 

Canker-cured they, all-resplendent 
I’ the world are quenched utterly.’^ 

§ vi ( 118 ). Hither and further shore (a). 

‘ Monks, I will teach you the hither shore and the further 
shore. Do ye listen attentively. Apply your minds and I 
will speak.’ 

‘ We will, sir,’ replied those monks to the Exalted One, 
who said : 

‘ And what, monks, is the hither shore and what is the 
further shore ? Wrong view, monks, is the hither shore, 
right view is thje further shore . . . wrong release is the 
hither shore, right release is the further shore.’ {And he 
rej)eated the gdthds of the previous suMa.) 

^ vii {W). The Ariyan descent (a). 

[ 284 ] Now on that occasion the brahmin Janussoni,^ the day 
being the sabbath, having washed his head and put on a 

1 Parinihhuto. Gathas at Dhp. w. 86-9; E.S. v, 22; again next 
sutta. 

2 A chapter below is called by his name. Gf. K,S. ii, 62 %.; v, 2; 
A. i, 36; also Bharadvajaj the fire-man, A'.jS. i, 207. 
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fresL. pair of linen cloths, holding a handful of wet Jcusa grass, 
was standing aside not far from the Exalted One. 

And the Exalted One saw the brahmin J^ussoni . . . so 
standing, and on seeing him said this: 

‘ How is it, brahmin, that yon on this sabbath day, having 
washed your head and put on a fresh pair of linen cloths, 
thus stand aside holding a handful of wet kusa grass V 

‘ Today, Master Gotama, is the (ceremony of) descent of 
the brahmin clan.’ 

‘ In what manner, brahmin, is this descent V 

‘Herein, Master Gotama, it being the sabbath, brahmins 
wash the head, put on a fresh pair of cloths, smear the floor 
with wet cowdung, strew it with wet kusa grass, and make 
their bed between the boundary^ and the fire-house.^ 

Eising up thrice in that night, with clasped hands they do 
homage to fire, saying: “We come down® to your worship, 
we come down to your worship 1 ” Then they feed the fire 
with oblation of oil of butter and fresh butter. When the 
night has passed they feed brahmins with choice food both 
hard and soft. Thus, Master Gotama, is the descent of the 
brahmins.’ 

‘Brahmin, the descent (ceremony) of the brahmins is one 
thing, the descent by the discipline of the Ariyan is quite 
another thing.’ 

‘ Pray, Master Gotama, in what way is the descent by the 
discipline of the Ariyan done ? Well for me if the worthy 
Gotama would teach me dhamma as to the descent by the 
discipline of the Ariyan.’ 

‘ Then, brahmin, do you listen. Give heed carefully and 
I will speak.’ 

‘ I will, master,’ replied the brahmin Janussoiii to the 
Exalted One, who said: 

^ Vela {? boundary). Gomy., which has nothing to say about all 
this, simply has ‘heap of sand.’ I have a reference to Ahaldyana 
Grihya Sutra ii, 3 (of the J§rauta Sutras), but I cannot verify it. 

“ Agydgdra. 

^ Paccorohama. The word is used of stepping down from a vehicle 
or into water. Did they originally step into the fire ? 


The Descent 
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[235] ‘ In tMs matter, brahmin, the Aiiyan disciple thus 
ponders : From wrong view (comes) an evil ripening, both in 
this same visible state and in the future state. Thus ponder- 
ing he abandons wrong view, he descends from wrong view. 

. . . From wrong intent comes an evil ripening . . . from 
wrong speech . . . wrong action . . . wrong living, wrong 
effort, mindfulness and concentration . . . from wrong know- 
ledge and wrong release comes an evil ripening, both in this 
same visible state and in the future state. Thus pondering 
he abandons wrong release, descends from wrong release. 
Thus, brahmin, is the descent by the discipline of the Ariyan. ’ 

‘ Indeed, Master Gotama, one thing is the descent of the 
brahmins, quite another thing is the descent by the discipline 
of the Ariyan.^ Why, Master Gotama, compared with the 
descent by the discipline of the Ariyan that of the brahmins 
is not worth one sixteenth part of it.^ 

[236] It is excellent, Master Gotama ! It is excellent, 
Master Gotama It is as if one should raise the fallen, 
open up the hidden, point out the way to one gone astray, 
hold up a shining light so that they who have eyes may’- see 
objects. Thus has dhamma been expounded in divers ways 
by the worthy Gotama. I myself, worthy Gotama, do go 
for resort to the awakened one, to dhamma and to the order 
of monks. Let the worthy Gotama reckon me as a lay- 
follower from this day forth, so long as life shall last, as one 
who has gone to him as resort.’ 

§ viii (120). The Ariyan descent (6). 

‘ Monks, I will teach you the Ariyan descent. Do ye listen 
to it. . . . 

And what, monks, is the Ariyan descent ? 

In this matter, monks, the Ariyan disciple thus ponders: 
From wrong view comes an evil ripening . . . {and he re- 
^eated that -part of the previous suMa down to) . . . he descends 
from wrong release. 

This, monks, is called “ the Ariyan descent.” ’ 

^ The brahmins step into water, the Ariyan disciple steps out of h is sin. 

2 See Appendix. ® Text abbreviates this stock paragraph. 
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§ ix (121). The harbinger. 

‘ Just as, monks, the dawn is the forerunner, the harbinger^ 
of the sun’s arising, even so of profitable states this is the 
forerunner, the harbinger, namely, right view. 

From right view, monks, proceeds right thinking. From 
right thinking, right speech . . . from right knowledge pro- 
ceeds right release.’ 

§ X (122). Cankers. 

[237] ‘ Monks, these ten states, if made to grow, if made 
much of, conduce to the ending of the cankers. Wliat ten ? 

Eight view and the rest . . . right release. These ten 
states. . . .’ 


^ Pubha-niniittay ; cf. K.S. v, 27. 



Chapter XIIL — Perfect Purity. ^ 

^ i {12Z). States of perfect purit'y, 

‘ Monks, these ten states, utterly pure and clear, are not 
save in the discipline of the "Wayfarer. "What ten ? 

Right view, right intent, right speech, right action, right 
effort, right mindfulness, right concentration, right knowledge 
and right release. 

These are the ten. . . 

§ ii (124). States not yet arisen. 

‘ Monks, these ten states, not yet arisen, arise not save in 
the discipline of the Wayfarer. What ten ? 

[238] Right view . . . right release.’ 

§ iii (126). States of great fruit. 

‘ Monks, these ten states, of great fruit, of great advantage, 
are not save in the discipline of the Wayfarer. What ten 1 

Right view . . . right release.’ 

§ iv (126). Ending in restraint. 

‘ Monks, these ten states end in restraint of lust, malice 
and delusion, but only in the discipline of the Wayfarer. 
What ten ? 

Right view . . . right release.’ 

§ V (127). Gonditcive. 

‘ Monks, these ten states conduce to downright revulsion, 
to fading, ending, calming, comprehension, enlightenment, 
to nibbana, but only in the discipline of the Wayfarer. What 
ten I 

Right view . . . right release.’ 

^ No for this chapter. 

. 166 . .. ■ ■ ■ 
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§ vi (128). Made to grow {a). 

‘ Monks, these ten states, if made to grow, if made much 
of, if not arisen, arise only in the discipline of the Wayfarer. 
What ten ? 

Right view . . . right release.’ 

§ vii (129). Made to grow (b). 

‘ Monks, these ten states, if made to grow, if made much 
of, are of great fruit, [239] of great profit, but only in the 
discipline of the Wayfarer. What ten ? 

Right view . . . right release.’ 

§ viii (130). Made to grow (c). 

‘ Monks, these ten states, if made to grow, if made much 
of, end in the restraint of lust, malice and delusion, but only 
in the discipline of the Wayfarer. What ten 1 

Right view . . . right release.’ 

§ ix (131). Made to grow (d). 

‘ Monks, these ten states, if made to grow, if made much 
of, conduce to downright revulsion, fading, calming, compre- 
hension, enlightenment, to nibbana, but only in the discipline 
of the Wayfarer. What ten ? 

Right view . . . right release.’ 

§x(132). Wrong, 

[249] ‘ Monks, there are these ten states of wrongness. 
What ten ? 

Wrong view and the rest . . . wrong release. These are 
the ten. . . .’ 

§xi(133). Right. 

‘ Monks, there are these ten states of rightness. What 
ten ? 

Right view and the rest . . . right release. These are the 
ten states. . . . ’ : 


X, XIV, 134 ] 


The Seemly 
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Chapter XIV. — The Seemly (ti).i 
§ i (134). Right and wrong. 

‘ Monks, I will teach you the seemly and the unseemly. 
Do ye listen to it. Pay attention carefully and I will speak.’ 

‘ We will, sir,’ replied those monks to the Exalted One, who 
said this: 

‘ And what, monks, is the unseemly ? 

Wrong view and the rest ... wrong release. This is 
called “the unseemly.” 

And what, monks, is the seemly ? 

Right view and the rest . . . right release. This is called 
“ the seemly.” ’ 

§ ii (135). Ariyan and unariyan. 

[241] ‘ Monks, I will teach you the Ariyan and the unari- 
yan dhamma. Do ye listen. ... 

. . . Wrong view ... is called “ unariyan dhamma.” 

. . . Right view ... is called “Ariyan dhamma.” ’ 

§ iii (136). Good and had. 

‘ . . . Wrong view ... is called “ the had.” 

. . . Right view . . . is called “the good.” ’ 

§ iv (137). Aim and not-aim. 

‘ . . . Wrong view ... is called “ not-aim.” 

... Right view is called “the aim .” ’ 

§ V (138). Dhamma and not-dhamma. 

[242] ‘ . . . Wrong view ... is called “not-dhamma 
right view . . . is called “ dhamma.” ’ 

(139). With cankers and without. 

‘ Monks, I will teach you dhamma with cankers and dhamma 
without cankers. ... 

. . . Wrong view . . . is called “ dhamma with cankers.” 

. . . Right view is called “ dhamma without cankers.” ’ 

Sadhu. This chapter has no 
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vii (140). Blameworthy and blameless. 

‘ . Wrong view is called “ blameworthy dhamma.” 

. . . Right view . . . is called “ blameless dhamma.^’ ’ 

§ viii (141). Remorse and not-remorse. 

[24!3] ‘. . . Wrong view ... is called ‘"dhamma with 
remorse.”^ 

... Right view is called “ dhamma without remorse.” ’ 

§ ix (142). Given to heaping up and diminishing. 

‘ . . . Wrong view is called “dhamma that goes to heaping 
up ” (rebirth).^ 

. . . Right view is called “ dhamma that goes to diminish- 
ing ” (rebirth).’ 

§ X (143). Yielding pain and pleasure. 

‘ . . . Wrong view is called “ dhamma that yields® pain.” 

. . . Right view is called “ dhamma that yields pleasure.” ’ 

§ xi (144). Pain and pleasure. 

[244] ‘ . . . Wrong view is called “ dhamma whose fruit 
is pain.” 

. . . Right view is called “dhamma whosefruit is pleasure.” ’ 

Chapter XV.— The Ariyan Way (6). 

{X4S). Ariyan andunariyan. 

‘ Monks, I will teach you dhamma that is the Ariyan 
way, likewise dhamma that is the unariyan way. Bo ye 
listen. ... 

. . . Wrong view is called “the unariyan way.” 

... Right view is called “ the Ariyan way.” ’ 

§ il (146). Bright way and dark way. 

‘ Monks, I will teach you dhamma that is the bright way, 
likewise that which is the dark way. . . . Bo ye listen. . . . 

[245] . . . Wrong view . . .is called “ the dark way.” 

. . . Right view . . . is called “the bright way.” ’ 

^ Tapanlya. ^ Acaya-gamin. ^ Udraya. 


X, XV, 147] 
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The Ariyan Way 

§ iii (147). True dhamma and false Mamma. 

. Wrong view . . . is called “false dhamma.” 

... Right view ... is called “ true dhamma.” ’ 

§ iv (148). Yery-marO- dhamma and its opposite. 

‘ . . . Wrong view ... is called “ not the dhamma of the 
very-man.” 

. . . Right view . . . iacaUed“dhammaof the very-man.” ’ 
§ V (149). To be brought about. 

‘ . . . Wrong view ... is called “ dhamma not to be 
brought about.” 

. . . Right view ... is called “ dhamma to be brought 
about.” 

§ vi (150). To hefolloioed. 

[246] ‘ . . . Wrong view ... is called “ dhamma not to 
be followed.” 

... Right view . . . is called “ dhamma to be followed. ” ^ 

§ vii (161). To he made to groio. 

"... Wrong view . . . is called “ dhamma not to be made 
to grow.” 

. . . Right view ... is called “ dhamma to be made to 
grow.” ’ 

§ viii (162). To be made mttch of. 

. Wrong view . . . is called “dhamma not to be 
made much of.” 

... Right view . . . is called “dhamma to be made 
much of.” ’ 

§ ix (153). To be rememhered. 

[247] ‘. . . Wrong view ... is called “dhamma not to 
be remembered.” 

. . . Right view . . . is called “ dhamma to be re- 
membered.” ’ 

§ X (164). To be realized. 

‘ Monks, I will teach you dhamma to be realized, likewise 
dhamma not to be realized. Do ye listen. . . . 


Sajppurisa. 
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And what, monks, is dhamma that is not to be realized ? 

Wrong view and the rest . . . wrong release. This, monks, 
is called “ dhamma that is not to be realized.” 

And what, monks, is dhamma that is to be realized ? 

Eight view and the rest . . . right release. This, monks, 
is called “ dhamma that is to be realized.” ’ 

Chapter XVI. — ^Persons (a). 

(WQ). Not to be followed. 

‘ Monks, a person possessed of ten qualities should not be 
followed. What ten qualities ? 

[248] A person has wrong view, thinking, speech, action, 
living, effort, mindfulness, concentration, wrong knowledge 
and wrong release. Possessed of these ten qualities a person 
should not be followed. 

Possessed of ten qualities a person should be followed. 
What ten 1 

Eight view . . . right release. Possessed of these ten a 
person should be followed.’ 

§§ ii-x (156-166). Various persons. 

‘ Monks, possessed of ten qualities a person should not be 
associated with . . . should be associated with; should not 
be cultivated . . . should be cultivated; should not be vener- 
ated . . . should be venerated; is not praiseworthy . . . is 
praiseworthy; is not respected . . . is respected; is not 
shown deference^ ... is shown deference; is not successful 
... is successful; is not purified . . . is purified; conquers 
not pride . . . conquers pride; [ 249 ] grows not in insight . . . 
grows in insight; works much demerit . . . works much 
merit; what are the ten qualities ? 

(In the first term of each pair) He has wrong view . . . 
wrong release. 

(In the second term of each pair) He has right view ... 
right release.’ 

^ Text appaM'kkJio sappatikkJip (not in Indexes or P. Diet.). We 
should read with Burmese MSS, appatisso sappafisso. 



Chapter XVII. — Janussoni. 

§ i (167). The Ariyan descend (c).^ 

Now at that time the brahmin Janussoni, the day being 
the sabbath . . , {the whole as in last cha-pter, down to) .. . 

‘ One thing is the descent of the brahmins; quite another 
thing is the descent by the discipline of the Ariyan.’ 

[250J ‘ Pray, Master Gotama, in what way is the descent 
by the discipline of the Ariyan ? Well for me if the worthy 
Gotama would teach me dhamma as to this descent.’ 

‘ Then, brahmin, do you listen. Give heed carefully and 
I will speak.’ 

‘ I will, master,’ replied the brahmin Japussopi^ to the 
Exalted One, who said: 

‘ In this matter, brahmin, the Ariyan disciple thus ponders : 
Of the act of taking life the ripening is evil both in this same 
visible state and in that to come. Thus pondering he abandons 
taking life, he descends from taking life. . . . Of taking 
what is not given the ripening is evil. ... [351] Of wrong 
conduct in things sexual. ... Of falsehood. ... Of spite- 
ful speech . , . of bitter speech ... of idle babble ... of 
coveting . , . of harmfulness ... of wrong view the ripen- 
ing is evil, both in this same visible state and in the state 
to come. Thus pondering he abandons wrong view, he 
descends from wrong view. 

Thus, brahmin, is the descent by the discipline of the 
Ariyan.’ 

‘ Indeed, Master Gotama, the descent of the brahmin is 
one thing, quite another thing is the descent by the discipline 
of the Ariyan. Compared with this latter, the descent of 
the brahmin is not worth one sixteenth part of it.^ 

^ There are no more uManas till the Elevens. I have therefore given 
titles to suit the context. 

2 Of. above, § 119. 

171 


See Apperidix. 



172 


The Book of the Tens [text v , 251 

It is excellent, Master Gotama ! Let the worthy Gotama 
accept me as a lay-disciple from this day forth so long as life 
shall last, as one who has so gone to him as resort.’ 

§ ii (168). The Ariyan descent (d). 

‘Monks, I will teach you the Ariyan descent. Do ye 
listen. . . .’ 

The Exalted One said: 

[252] ‘ Herein, monks, the Ariyan disciple thus ponders : 
Of the taking of life the ripening is evil . . . {as in the previous 
sutta). 

This, monks, is called “ the Ariyan descent.” ’ 

§ iii (169). Sangdrava (6).^ 

Then Saugarava the brahmin came to see the Exalted One, 
and on coming to him greeted him courteously. . . . Seated 
at one side, Saugarava the brahmin said this to the Exalted 
One: 

‘ Pray, Master Gotama, what is the hither shore and what is 
the further shore ?’ 

‘Taking life, brahmin, is the hither shore; abstaining 
therefrom is the further shore. Taking what is not given is 
the hither shore; abstaining therefrom is the further shore. 
"Wrong conduct in things sexual is the hither shore; abstain- 
ing therefrom is the further shore. Palsehood ... spiteful 
speech . . . bitter speech . . . idle babbie . . . coveting . . . 
harmfulness . . . wrong view . . . these are the hither shore 
and abstinence therefrom is the further shore. 

This, brahmin, is (the meaning of) the hither shore and the 
further shore. 

[253] Few are they of mortal men 

Who have reached the further shore . . .’ 
[Gdthds as in § 117 and Dhp. vv. 85-9.) 

§ iv (170). Either and further shore {h). 

‘ Monks, I will teach- you the hither shore and the further 
shore. Do ye listen. ... 


^ For (a) see § 117. 
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And wiiat, monks, is tke hitker shore and what is the 
further shore ? 

The taking of life, monks, is the hither shore; abstaining 
therefrom is the further shore ... {as in frevious swtta). 

Few are they of mortal men 
[854] Who have reached the further shore. . . 

§ V (171). DTmmma and not-dhamma (d). 

‘ Monks, not-dhamma and not-aim must be understood, 
likewise dhamma and the aim. Knowing these two (pairs of) 
things one should fare onward according to dhamma and the 
aim. And what is not-dhamma and not-aim ? 

The taking of life and the rest ... is called “ not-dhamma 
and not-aim.” 

And what is dhamma and aim ? 

Abstaining from these is called “ dhamma and the aim.” ’ 

§ vi (172). Dhamma and not-dhamma (e). 

[255] ‘ Monks, not-dhamma and dhamma are to be under- 
stood, likewise not-aim and the aim.’ 

Thus spake the Exalted One. So saying the Welfarer 
rose up from his seat and entered the residence. 

Not long after the Exalted One was gone it occurred to 
those monks: The Exalted One having given us this pro- 
nouncement . . . {all as in § 115 except that they mm go to 
Kacchdna the Great and not Ananda) ..." Let the venerable 
Kacchana the Great go into details.’ 

[256] ‘Now, your reverences, suppose a man aiming at 
sound timber, searching for sound timber, ranging about in 
his quest for sound timber, should pass by the root, the trunk 
of a great upstanding tree of sound timber, and should think 
he must search for sound timber in the branches and foliage. 
This is just what has happened to your reverences. For, 
though you had the Master face to face, you passed by that 
Exalted One, and think that I am the one to be questioned 
in this matter. 

Your reverences, that Exalted One knowing knows and 
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seeing sees; lie has become the eye, he has become knowledge, 
become dhamma, become Brahma ; proclaimer and expounder 
is he; dispenser of weal, giver of the deathless; master of 
dhamma, the Wayfarer is he. Surely that was the time for 
you to approach and [257] ask the Exalted One the meaning 
of this. According as the Exalted One should expound it 
to you, so should ye bear it in mind ... (as in § 115 down to 
“ as to that pronouncement in brief ”). 

The taking of life is not-dhamma, your reverences; abstain- 
ing therefrom is dhamma, and those divers evil, unprofitable 
states which come to be because of taking life — that is not- 
aim. Whereas those divers good, profitable states, due to 
abstinence therefrom, which reach fulness of culture — that 
is the aim. 

Taking what is not given is not-dhamma, your reverences; 
abstaining therefrom [258] is dhamma. Wrong conduct in 
sexual desires . . . falsehood . . . spiteful speech . , . bitter 
speech ... idle babble . . . coveting . . . harmfulness . . . 
wrong view is not-dhamma; abstaining therefrom is dhamma, 
and those divers good, profitable states, due to abstaining 
from wrong view and the rest, which reach fullness of culture^ 
that is the aim . . .’ {as m § 116 they go to the Master ^ who con- 
firms what has been said by Kacchdna), [259.] 

^ Yii (lid). Dhamma and not-dhamma {f). 

[260] " Monks, not-dhamma must be understood and dham- 
ma; likewise not-aim and the aim . . . {all as in 'previous 
suUa). 

[261] . . . Herein what was said was said, because of this.’ 

^ Dm to lust, malice and delusion, 

‘ Monks, the taking of life is threefold, I declare. It is due 
to lust, malice and delusion. Taking what is not given ... 
wrong conduct in sexual desires , . . falsehood ... spiteful 
speech . . . hitter speech . . . idle babble . . . coveting . . . 

[262] harmfulness . . . wrong view is threefold, I declare. 
It is due to lust, malice and delusion. - . 

Thus, monks, lust is the coming-to-be of a chain of causal 
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action;^ so is malice. Delusion, monks, is tke coming-to-be 
of a ckain of causal action. By destroying lust, by destroying 
malice, by destroying delusion comes the breaking up of the 
chain of causal action.’ 

§ix (175). All-round approach. 

‘ Monks, this dhamma is approachable all round, it is not 
unapproachable.^ How ? 

For one who takes life, monks, abstinence therefrom is the 
way of all-round approach. For one who takes what is not 
given . . . for one who does wrong in sexual desires . . . 
who tells lies . . . utters spiteful speech . . . bitter speech 
. . . idle babble ... for one who is covetous . . . harmful 
... for one who has wrong view, monks, right view is the way 
of all-round approach. 

Thus, monks, this dhamma is approachable all round, not 
unapproachable.’ 

§ X (176). Gunda the silversmith. 

[263] Once the Exalted One was staying at Pava in the 
mango grove of Gunda, the son of the silversmith. 

Now Gunda, son of the silversmith,® came to see the Exalted 
One, and on coming to him saluted him and sat down at one 
side. So seated the Exalted One said this to him: 

‘ Gunda, in whose purifying rites do you find satisfac- 
tion V 

‘ Sir, the brahmins of the west who carry waterpots and 


^ Kamma-nidana-sambhava ; cf. A. i, 134 =(t.(S. i, 117, etc. 

2 Saparikkamanay and apankhamatvar) are explained at Vin. iii, 151 
{Sutta-vibhanga, Sanghadisesa, vi, and Pdtimokkha (Dickson), 
J.It.A.8., Oct., 1875, p. 13), and YinA. iii, 569, as sa-upacdray and 
anupacdray. If a house or vihara is built for a monk or monks, it must 
have sufficient space all round it for a bullock-cart to be driven. The 
only other place where the word seems to occur is at M. i, 43, samo 
maggo parikkamandya ... samay titihay parikkamandya. 

^ Ounda, the silversmith, apparently, at whose house the Master 
probably died. Cf. D. ii, 126. Pvita signifies membership of a clan 
ov i&mily, e.g. devaputta. 
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wear lily-garlands, wlio are purifiers by water, fire-worsbippers, 
enjoin purifying rites.^ In those I find satisfaction.’ 

‘ In what way, Cunda, do those brahmins who carry water- 
pots . . . enjoin their purifying rites V 

‘ Herein, sir, those brahmins who carry waterpots . . . thus 
instruct a follower : “ Come now, good fellow, rise up in good 
time from your bed and touch the ground. If you do not 
touch the ground, touch wet cowdung. If you do not do 
that, touch green grass; if not that, worship fire; if not that, 
adore the sun with clasped hands; if not that, descend into 
water for the third time^ in the evening.” Thus, sir, do the 
brahmins who carry waterpots . . . who go down into water, 
enjoin purifying rites. In them do I find satisfaction.’ 

‘ Well, Cunda, the purifying rites enjoined by those brahmins 
are quite difierent from the purification in the discipline of 
the Ariyan.’^ 

‘ In what way, sir, [264] is there purification in the discipline 
of the Ariyan ? Well for me, sir, if the Exalted One would 
teach me dhamma about the discipline of the Ariyan.’ 

‘ Then, Cimda, do you listen. Pay attention carefuHy and 
I will speak.’ 

/I will, sir,’ replied Cunda, the son of the silversmith, to the 
Exalted One, who said this: 

‘Threefold, Cunda, is defilement by body; fourfold is de- 
filement by speech; threefold is defilement by thought. And 
how is defilement by body threefold ? 

Herein, Cunda, a certain one takes life, he is a hunter, 
bloody-handed, given up to killing and slaying, void of com- 
passion for all living creatures.'^ A certain one takes what is 
not given; he takes with thievish intent things not given to 
him, the property of another person, situated in jungle or 
in village. In sexual desires he is a wrong-doer; he has 
intercourse with girls in ward of mother or father, brother, 

J Gf.8Ar,Zl2=:^K.S.iY,%i%. 

^ 8ciyd-tatiyaTca ; cf. AA,2,%;ii,2Q%. 

^ For another comparison c/. G.8. i, 146. 

As at M. i, 286=Furtker DMog, i, 203. As oixr Corny, has no 
remarks, consult ii, 330 jgf. 
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sister or relatives (or clan); with girls lawfully guarded, i 
already pledged to a husband and protected by the rod,^ 
even with girls crowned with the flower-garland (of betrothal). 
Thus, Cunda, threefold is defilement by body. 

And how, Cunda, is defilement by speech fourfold 1 

Herein again, Cunda, a certain one is a liar. When cited 
to appear before the comicil or a company or amid his relatives 
or guild-men or before the royal family and asked to bear 
witness with the words: “ Come, good fellow ! Say what you 
know,” though he knows not, he says, “ I laiow though he 
knows, he says, “ I know not though he has not seen, he 
says he saw; though he saw, he denies it. [265] Thus for his 
own sake or that of others or to get some carnal profit or 
other he deliberately utters falsehood. 

Also he is a slanderer. Hearing something at one place 
he proclaims it somewhere else to bring about a quarrel 
between the parties; what he has heard here he repeats there 
to bring about a quarrel between the parties. Thus he breaks 
up harmony, foments strife between those discordant, discord 
is his delight ; exulting in and passionately fond of discord, he 
utters speech that makes for discord. 

Also he is of harsh speech. Whatsoever speech is rough,® 
cutting, bitter about others, abusive of others, provoking 
wrath and conducive to distraction — such speech does he 
utter. He is given to idle babble, he speaks out of season, 
speaks unrealities; he speaks things unprofitable, what is 
not-dhamma and not-discipline; he utters speech not worth 
treasuring up, speech unreasonable and not worth listening 
to, undiscriminating and unconcerned with profit. 

Thus, Cunda, defilement by speech is fourfold. 

And how is defilement by mind threefold ? 

Herein, Cunda, a certain one is covetous, he is one who covets 

^ Dhmnma-ralckMta. M. i, 286 omits this term. PvA. 72, in the 
same context, adds gottarakkhita, and has a list of ten such. 

2 Sa-paridanda, ‘ ? guarded by a stick,’ according to P. Diet, and 
MA., but danda may be taken in the sense of penalty. 

^ Andakd {v.l. kantakd). MA. gandaka (excrescences or warts on 
a faulty tree). 
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the property of another, thinking: 0 that what is another’s 
were mine ! He is malevolent of heart, the thoughts of his 
heart are corrupt, thus: Let these beings be slain, come to 
destruction,^ be destroyed, not exist at all. Also he has wrong 
view, he is perverse in outlook, holding: There is no gift, no 
offering, no sacrifice; there is no fruit or ripening of deeds 
well done or ill done; this world is not, the world beyond is 
not; there is no mother, no father, no beings supernaturally 
born ; there are no recluses and brahmins in the world who have 
gone right, who fare rightly, men who by their own compre- 
hension have realized this world and the world beyond and 
thus declare. 

Thus, Cunda, defilement by mind is threefold. 

[266] Cunda, there are those ten ways of wrong action. 
One characterized by those ten ways of wrong action may rise 
up early and at eventide touch the earth, yet is he still impure. 
Even if he touch not the earth he is equally impure. Though 
he handle cowdung he is impure. Even if he does not he is 
equally impure. He may handle green grasses or not, he is 
impure just the same. He may worship the fire or not . . . 
he may clasp his hands and bow to the sun or not ... he 
may descend in the evening into water for the third time or 
not, yet is he still impure. What is the cause of that ? Those 
ten ways of wrong action, Cunda, are impure and cause 
impurity. Moreover, as a result of being characterized by 
those ten ways of wrong action, purgatory is declared, birth 
in the womb of animals is declared, the realm of ghosts is 
declared, either that or some other form of ill-bourn. 

But, Cunda, threefold is cleansing by body, fourfold is 
cleansing by speech, threefold is cleansing by mind. And how 
is cleansing by body threefold ? 

Herein, Cunda, a certain one abandons taking life, abstains 
therefrom; he has laid aside the rod, has laid aside the knife; 
he dwells modest, charitable, feeling compassion towards 
every living creature. 

He abandons taking what is not given, abstains therefrom; 


1 Text hajjhantu; M.MA, vajjhaniu. 
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tlie property of anotlier, situated in jungle or in village, if 
not given, lie takes not with thievish intent. 

In sexual desires he abandons wrong action, abstains there- 
from. He has no intercourse with girls in ward of mother or 
father, of brother, sister or relatives (or clan), with girls 
lawfully guarded, already plighted to a husband and pro- 
tected by the rod, even with girls crowned with the flower- 
garlands (of betrothal). Thus, Cunda, [267] threefold is 
cleansing by body. 

Abandoning slanderous speech he abstains therefrom. 
When he hears something at one place he does not proclaim 
it elsewhere to bring about a quarrel between the parties; 
what he has heard here he does not report there to bring 
about a quarrel between the parties; thus he brings together 
the discordant, restores harmony, harmony is his delight, 
he exults in, is passionately fond of harmony; he utters speech 
that makes for harmony. Also he abandons harsh speech, 
abstains therefrom. Whatsoever speech is blameless, pleasant 
to the ear, affectionate, going to the heart, urbane, agreeable 
to many folk, delightful to many folk, of such speech he is 
a speaker. Also abandoning idle babble he abstains there- 
from; he speaks in season, of facts, of the aim, of dhamma, 
of discipline; he utters speech worth treasuring up, speech 
seasonable and worth listening to, discriminating and con- 
cerned with the aim. 

Thus, Cunda, fourfold is cleansing by speech. 

And how is cleansing by mind threefold ? 

Herein a certain one is not covetous; he covets not the 
property of another, thinking: 0 that what is another’s were 
mine ! He is not malevolent of heart, the thoughts of his 
heart are not corrupt. He wishes : Let these beings carry 
about the self^ in peace, free from enmity, free from sorrow 
and in happiness. 

[268] Also he has right view; he is reasonable in outlook, 
holding that there are such things as gift, offering, oblation, 
fruit and ripening of deeds done well or ill; that this world is. 


1 Attanmj pariJiarantu ; cf. G.S. ii, 3, 236, 257. 
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that the world beyond is; that mother, father and beings of 
supernatural birth (in other worlds) do exist; that there are 
in the world recluses and brahmins who have gone rightly, 
who fare rightly, men who of their own comprehension have 
realized this world and the world beyond and thus declare it. 

Thus, Cunda, threefold is the cleansing by the mind. 

So these are the ten ways of right doing. One characterized 
by those ten ways may rise up early and at evening touch 
the earth, yet is he pure. If he touch not the earth, yet is 
he pine. Whether he handle cowdung or not . . . whether 
he handle green grasses or not . . . whether he worship the 
fire or not ... whether he clasp his hands and bow down 
to the sun or not . . . whether he descend in the evening 
into water for the third time or not, yet is he pure for all 
that. And why so ? 

Because, Ounda, those ten ways of right action are pure 
and work purity. By being characterized by those ten ways 
of right action (the state of) devahood is proclaimed, of man- 
kind is proclaimed, or whatsoever other happy bourn there be.* 

At these words Cunda, the son of the silversmith, exclaimed 
to the Exalted One: ‘ It is excellent, sir Let the Exalted 
One reckon me a follower of his from this day forth as long 
as life shall last, as one who has so gone to him as resort.’ 

§ xi (177). Jdnussoni^ 

[269] Now the brahmin Janussopi^ came to see the Exalted 
One ... and sat down at one side. As he thus sat he said 
this to the Exalted One: 

^ Master Gotama, let me tell you we brahmins so-called give 
charitable gifts: we make the {shraMhd) offerings to the 
dead,® saying: “May this gift to our kinsmen and blood- 
relations who are dead and gone be of profit.^ May our 
kinsmen and blood-relations who are dead and gone enjoy 
this offering.” Pray, Master Gotama, does that gift profit 

^ As at § 119. 

^ At (r.jS'. i, 150, he asks about sacrifice. 

® Called in. the q^uotation at 27. 

^ Of. Ehp.yiijiio dmTiay pddnay 'u^akappati. 



X, XVII, 177] Javiussoni 181 

our kinsmen and blood-relations dead and gone ? Do they 
really enjoy that gift V 

^ Well, brahmin, if there be ground for it, it does profit 
them, but not if there be no ground.’ 

‘ Pray, Master Gotama, what is ground, and what is no- 
ground V 

‘ Herein, brahmin, a certain one takes life, takes what is 
not given, in sexual desires is a wrongdoer, is a slanderer, of 
bitter speech, an idle babbler, covetous, harmful in thought 
and wrong in view. When body breaks up, beyond death 
he rises up again in a purgatory. There he subsists on food 
proper to dwellers in purgatory. On that he is grounded. 
This, brahmin, is the no-ground, standing on which that gift 
profits him not. 

Herein again a certain one takes life . . . and is of wrong 
view. He, when body breaks up, beyond death rises up 
again in the womb of an animal. There also he subsists on 
food proper to creatures so born. On that he is grounded. 
This also, brahmin, is no-ground, whereon standing that gift 
profits him not. 

Yet again a certain one abstains from taking life, from taking 
what is not given, from wrong conduct in sexual desires, 
from falsehood, from slander [270], from bitter speech, 
from idle babble ; he is not covetous, his thoughts are not 
harmful and he has right view. When body breaks up, 
beyond death he rises up again in the company of human 
beings. There he subsists on food proper to human beings. 
On that he is grounded. But this also, brahmin, is no- 
ground, whereon standing that gift profits him not. 

Yet again a certain one abstains from taking life and the 
rest . . . and has right view. When body breaks up, beyond 
death he rises up again in the company of the devas. There 
he subsists on food proper to devas. On that he is grounded. 
This also, brahmin, is no-ground, standing on which that 
gift profits him not. 

Herein again, brahmin, a certain one takes life . . . and 
has wrong view. When body breaks up, beyond death he 
rises up again in the region of the departed (petd). There 
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he subsists on whatever be the food proper to beings in that 
region. On that he is grounded. Whatsoever offerings his 
friends and fellows or kinsmen and blood-relations convey^ to 
him, on that he subsists, on that he is grounded. This 
indeed, brahmin, is the ground, standing on which that gift 
is of profit to him. 

‘ But, Master Gotama, suppose that this blood-relation 
who is dead and gone has not reached that place, who then 
enjoys that offering 

‘ In that case, brahmin, other blood-relations dead and gone, 
who have reached that place, enjoy it.’ 

‘ But suppose, Master Gotama, that both that blood-relation 
and the others who are dead and gone have not reached that 
place, who then enjoys that offering V 

‘ That, brahmin, is impossible, it cannot come to pass that 
that place should be empty for so long a time of blood-relations 
dead and gone. Anyhow, brahmin, he who offers to the 
dead^ and gone is not without reward.’ 

[271] ‘Poes the worthy Gotama make any assumption 
in an impossible case 

‘ I do, brahmin. In this connexion suppose a certain one 
takes life, takes what is not given . . . has wrong view; but 
he has been one who gives to recluses and brahmins food and 
drink, cloth and vehicle, flowers, scents and unguents, bed, 
lodging and light. When body breaks up, beyond death, he 
rises up again in the company of elephants. There he has 
gain of food and drink, flowers and various adornments. 
In so far as he was one who took life and so forth, for that 
reason he, when body broke up, beyond death arose in the 
company of elephants. But in so far as he was a giver to 
recluses and brahmins of food and drink and the rest, for 
that reason he has gain of food and drink, flowers and various 
adornments. 

Suppose again, brahmin, a certain one takes life and so 
forth . . . and has wrong view. But he was a giver to 


^ Anv.pavecchanti, quoted PvA. 28. ^ Ddyaho. 

^ AUhdne parikappay vadati. 
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recluses and bralimins of food and drink and the rest. Wkeii 
body breaks up, beyond death, he rises up again in the company 
of horses . . . of cattle ... of poultry. There too he has 
gain of food and drink, flowers and various adornments. 
In so far as he had those vices of taking life and the rest . . . 
[272] that is why he rises up again in the company of horses 
. . . cattle . . . poultry. But in so far as he was a giver 
to recluses and brahmins of food and drink and the rest, that 
is why he gets these gains of food and drink. . . . 

Herein again, brahmin, a certain one abstains from taking 
life . . . and has right view. But he has been a giver to 
recluses and brahmins of food and drink and the rest. When 
body breaks up, beyond death he rises up again in the company 
of human beings. There he has gain of the five sensual 
delights belonging to human beings. In so far as he abstained 
from taking life and the rest . . . and had right view, that is 
why beyond death he rose up again in the company of human 
beings. As he gave to recluses and brahmins, in that next 
life he has gain of the five sensual delights belonging to human 
beings.’ 



Chapter XVIII. — The Seemly (6). 

§ i (178). UigM and wrong. 

[273] ‘ Monks, I will teack you tke seemly, also tke un- 
seemly. Do ye listen to it. Attend carefully and I will speak. ’ 

‘ We will, sir,’ replied those monks to the Exalted One, who 
then said: 

[274] ‘ And what, monks, is the unseemly 1 

Taking life, taking what is not given, wrong conduct in 
sexual desires, falsehood, slander, bitter speech, idle babble, 
coveting, harmfulness and wrong view. This, monks, is 
called “ the unseemly.” 

And what is the seemly % 

Abstaining from taking life and the rest . . . and right 
view. This is called “ the seemly.” ’ 

(As above in chap, xiv., the next ten svMas have the same 
titles, hut substitute ‘ taking life . . . [275] wrong view ’ and 
‘abstaining . . . right view’ for ‘wrong view . . . wrong 
release ’ and ‘right view . . . right release.’) 

§§ ii-xi (179-188). 

[276-277] Titles : Ariyan and unariyan. Good and had. The 
aim and not-aim. Dhamma and not-dhamma. With canJcers 
and without. Blameworthy and blameless. Remorse and no- 
remorse. Going to heaping up and diminishing. Yielding pain 
and pleasure. Whose fruit is pain a'nd pleasure. 

Chapter XIX. — The Ariyan Way (h). 

[278] (The same remarhs as the above apply to this chapter 
also.) 

§§ i-x (189-198). 

Titles : Ariyan and unariyan. Bright way and dark way. 
True dhamma and false dhamma. Very-man dhamma and 
its opposite. [279] To be brought aboui. To he followed. To 
be made to grow. [280] To be made much of. To be remem- 
bered. To be realized. 
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Chaptee XX.~Peesons (199) (b). 

[281-282] (TAe same remarks as regards chap, xvi with the 
same substituted words.) 

Titles :■ Not to be followed, etc. 


Chaptee XXI. — The Body Boen oe Deeds. ^ 

§ i (200). Purgatory and heaven (a). 

[283] ‘ Monks, characterized by ten qualities one is cast 
into purgatory according^ to his deserts. What ten ? 

Herein a certain one takes life; he is a hunter, bloody- 
handed, given up to killing and slaying, void of compassion 
for all tiny creatures. He takes what is not given . . . 
{all as abovet § 176) ... he has wrong view ... he says 
that [284] there are no recluses and brahmins . . . who have 
realized this world . . . and thus declare it. Characterized 
by these ten qualities one is cast into purgatory according 
to his deserts. 

Characterized by ten qualities, monks, one is put into heaven 
according to his deserts. What ten ? 

Herein a certain one abandons taking life, abstains there- 
from, he has laid aside the rod. , . [285] {The opposite of 

the above qualities.) 

§ ii (201). Purgatory and heaven {b). 

‘Monks, characterized by ten qualities one is cast into 
purgatory according to his deserts. What ten 1 

{The same with :) He has wrong view, he is perverse in out- 
look, holding : There is no gift, no offering, no sacrifice ; there 
is no fruit and ripening of deeds well or ill done; this world 
is not, the world beyond is not; there is no mother, no father, 
no beings of supernatural birth; there are no recluses or 
brahmins in the -world who have gone right, who fare rightly, 

^ jfiTamja-Ziaya, explained in § 208. 

^ Y athdbhataT) nikkhitto ; cf. Q.S. i, 6, 83, 90, 248, 270; ii, 19 n. (as 
I noted there, it may refer to the casting of a true die; sec belo-w, § 206, 
apamyzko manl). 
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men wiio of their own comprehension have realized this world 
and the world beyond and so declare it. [286.] 

Characterized by these ten qualities one is thrown into 
purgatory according to his deserts. 

Characterized by ten qualities one is put into heaven 
according to his deserts. What ten V [The opposite of the 
above.) 

§ iii (202). Womenfolk. 

‘ Monks, characterized by ten qualities womenfolk are cast 
into purgatory according to their deserts. What ten ? 

[287j A woman takes life and the rest . . . and has wrong 
view. 

Characterized by these ten . . . 

Characterized by ten qualities womenfolk are put into heaven 
according to their deserts. What ten V [The opposite of the 
above.) 

§ iv (203). Woman lay follower. 

‘ Monks, characterized by ten qualities a woman lay-follower 
is cast into purgatory according to her deserts. What ten V 
[The same as before, with the reverse for the heaven-world.) 

§ V (204). Diffident and confident. 

[288] ‘ Monks, characterized by ten qualities a woman 
lay-follower dwells at home with diffidence.^ What ten 1 

She takes life and the rest . . . has wrong view. 

Characterized by ten qualities a woman lay-follo’wer dwells 
at home with confidence. What ten V [The same as above.) 

§ vi (205). Dhamma-teaching on crookedness. 

‘Monks, I will teach you dhamma-teaching, dhamma- 
teaching on crookedness.® Do ye listen to it. Pay attention 
carefully and I will speak.’ 

^ Visaradd. 

2 Saysappaniya, ‘ slinking along ’ (of a reptile). Tlkd, ‘ the irreso- 
lution of a child.’ Of. Path of Parity iii, 546 (slinking along) ; Expositor 
i, 175 (the function of resolution is opposition to ‘slinking along ’)- 
At A. iii, 354, Corny, has paripphandaii. Probably it refers to the 
from-side-to-side action of a snake as is shown by the word jinilia used 
below; but in thelist of animals the idea is that of stealth. 
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“We will, sir,” replied those monks to the Exalted One, 
who said this ; 

‘ And what, monks, is dhamma-teaching which teaches 
about crookedness 1 

Monks, beings are responsible for their deeds,^ heirs to their 
deeds, they are the womb of their deeds, kinsmen of their 
deeds, to them their deeds come home again.^ Whatsoever 
deed they do, be it lovely or ugly, of that thing they are the 
heirs. 

[289] In this connexion, monks, a certain one takes 
life, he is a hunter, bloody-handed, given over to killing and 
slaying, void of compassion to all living creatures. He goes 
crookedly^ in body, crookedly in speech, crookedly in mind. 
His action with body is crooked, so is that with speech and 
mind; crooked is his bourn and crooked his rising up again 
in birth. Moreover, monks, for one whose bourn is crooked, 
whose rebirth is crooked, for him there is one of two bourns, 
either downright woe in purgatory or to be born in the womb 
of an animal, one that creeps crookedly along. 

And of what sort, monks, is that birth in the womb of an 
animal, one that creeps crookedly along ? A snake, a scorpion, 
a centipede, a mongoose, a cat, a mouse, an owl or whatsoever 
other animal goes stealthily on seeing human beings. 

Herein again a certain one takes what is not given ... is 
a wrong-doer in sensual desires, is a liar, a slanderer, of bitter 
speech, of idle babble, covetous, of harmful thoughts, of wrong 
view, of perverse view, holding; There is no gift . . . that 
this world is not . . . that there are no recluses or brahmins 
in the world who . . . have realized this world and the world 
beyond and so declare it. He goes crookedly in body, speech 
and mind. His action with body is crooked . . . [290] his 
bourn is crooked ... for one whose bourn is crooked ... 
for him I declare there is one of two bourns, either downright 
woe in purgatory or to be born in the womb of an animal . . . 


^ Kamma-ssalca. See Bvddh. Psych. Ethics, p. 356 n. Above, § 48. 
JliZ. Pan/i-. 65 adds (differentiates). 

2 Kamma-patisaram (resort). ® Saysappati, see n, above. 
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a oat, an owl, or whatsoever other animal goes stealthily 
on seeing human beings. 

Monks, beings are responsible for their deeds, heirs to their 
deeds, the womb of their deeds, the kinsmen of their deeds, 
to them their deeds come home again. Whatsoever deed 
they do, be it lovely or ugly, of that they are the heirs. 

Herein again, monks, a certain one abandons taking life, 
abstains therefrom; he lays aside the rod, he lays aside the 
knife; he dwells modest, charitable, feeling compassion for 
all living creatures. He goes not crookedly in body, speech 
and mind. His action with body, speech and mind is straight ; 
straightforward is his bourn and straight his rebirth. Now, 
monks, for one whose bourn and rebirth are straight I declare 
one of two bourns, either those heaven-worlds that are utter 
bliss or (rebirth in) whatsoever families are exalted, such as 
the families of nobles or brahmins, or housefathers of a great 
household, wealthy, of great resources, of great property, 
with great store of gold and silver, with great store of posses- 
sions, with great store of wealth and grain. Thus become, 
monks, is the rebirth of one who has come to be. What he 
does, by that he is reborn; when reborn (appropriate) contacts 
contact such an one. Thus I declare that beings are the heirs 
of their deeds. 

" Herein again, monks, a certain one abandons taking what 
is not given, he abstains therefrom ... he abandons wrong 
action in sensual desires . . . [291] he abandons falsehood, 
slander, bitter speech, coveting; he is of harmless thoughts, 
he has right view, he holds the reasonable view that there 
is gift, that there is oiSering, sacrifice; that there is fruit and 
ripening of deeds done well or ill; that this world is, that the 
world beyond is; that there are mother and father and beings 
supernaturally born (in other worlds); that in this world 
there are recluses and brahmins who go right, who fare rightly, 
who by their own comprehension have realized both this 
world and the world beyond and so declare it. Such an one 
goes not crookedly in body, speech and mind. His action 
of body, speech and mind is straight; straightforward is his 
bourn and straight his rebirth. 
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Now, monks, for one whose bourn is straight I declare one 
of two bourns, either those heavens that are utter bliss or 
(rebirth in) whatsoever families are exalted . . . {as above) 

. . . with great store of wealth and grain. Thus become, 
monks, is the rebirth of one who has come to be. What he 
does, by that he is reborn; when reborn (appropriate) con- 
tacts contact such an one. Thus do I declare that beings 
are the heirs of their deeds. 

Indeed, monks, beings are responsible for their deeds, ^ 
heirs of their deeds, the womb of their deeds, the kinsmen of 
their deeds, to them their deeds come home again. Whatso- 
ever deed they do, be it lovely or ugly, of that they are the 
heirs. 

Such, monks, is the dhamma-teaching, the teaching about 
crookedness.’ 

§ vii (206). Ruin and p'osperity (a). 

[ 292 ] ‘ I declare, monks, that of intentionaP deeds done and 
accumulated there can be no wiping out without experiencing 
the result thereof, and that too whenever arising, either in 
this same visible state or in some other state hereafter. I 
declare, monks, that there is no ending of 111 as regards in- 
tentional deeds done and accumulated without experiencing 
the results thereof. 

Herein threefold is the fault and guilt of bodily action 
done with deliberate intent, causing pain and resulting in 
pain. Fourfold is the fault and guilt of action by speech, 
done with deliberate intent, causing pain and resulting in 
pain. Threefold is the fault and guilt of mental action, done 
with deliberate intent . . . and resulting in pain. 

Now herein, monks, a certain one takes life, he is a hunter 
, . . {above) ... he takes what is not given, he takes with 
thievish intent things not given to him, the property of another 
person, situated in village or in jungle. In sensual desires 
he is a wrong-doer; he has intercourse with girls in ward of 

^ Kammasaka. 

2 Sancetanika ; cf. M. iii, 207; Fiw. lii, 112; Points of Gonirov. 266, 
313. 
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mother or father, brother, sister or relatives (or clan); with 
girls lawfully guarded, already plighted to a husband and 
protected by the rod, even with girls crowned with the flower- 
garlands (of betrothal). 

Thus threefold is the fault and guilt of bodily action done 
with deliberate intent, causing pain and resulting in pain. 
And how, monks, is the fault and guilt of action by speech 
. . . resulting in pain, of a fourfold nature 1 

[293] Herein a certain one is a liar. When cited to appear 
before the council or a company or amid his relatives or guild- 
men or the royal family, and asked to bear witness, with the 
words: “ Come, good fellow ! Say what you know though 
he knows not, he says “I know”; though he knows, he says 
“ I know not though he saw not, he says he saw; though 
he saw, he denies it. Thus for his own sake or that of others 
or to get some carnal profit or other he deliberately utters 
falsehood. 

Also he is a slanderer. Hearing something at one place 
he proclaims it at another place to bring about a quarrel 
between the parties. What he has heard here he repeats there 
to bring about a quarrel between the parties. Thus he breaks 
up harmony and foments strife between those discordant; 
discord is his delight; exulting in discord, passionately fond 
of discord he utters speech that makes for discord. 

Also he is harsh of speech. Whatsoever speech is rough, 
cutting, bitter about others, abusive of others, provoking 
wrath and conducive to distraction — such speech does he 
utter. 

He is given to idle babble, he speaks out of season, speaks 
unrealities, he speaks unprofitable things, speaks what is not- 
dhamma, what is not-discipline. He utters words not worth 
treasuring up, words unseasonable and not worth listening 
to, undiscriminating and not concerned with the aim. 

Thus, monks, fourfold is the fault and guilt of action by 
speech, done with deliberate intent, causing pain and resulting 
in pain. And how is the fault and guilt of action by mind 
... of a threefold nature ? 

Herein a certain one is covetous, he is one who covets ‘ 
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the property of another, thinking: 0 that what is another’s 
were mine ! He is malevolent of heart, the thoughts of his heart 
are corrupt, thus: Let these beings be slain, come to destruc- 
tion, be destroyed, let them not exist at all. Likewise he has 
wrong view, he is perverse in outlook, holding: There is no 
gift, no offering, no sacrifice; there is no fruit or ripening of 
deeds ill done or well done ; this world is not ; the world beyond 
is not ; there is no mother or father or beings born by super- 
natural birth (in another state); [294] there are no recluses 
and brahmins in the world who have gone right, who fare 
aright, men who by their own comprehension have realized 
this world and the world beyond and so declare it. Thus, 
monks, threefold is the fault and guilt of action by mind 
causing pain and resulting in pain. 

Monks, it is because of this threefold fault and guilt of bodily 
action done with deliberate intent of wrong that beings, 
when body breaks up, beyond death arise again in the Waste, 
the Ill-bourn, the Downfall, in Purgatory. It is because 
of this fourfold fault and guilt of action by speech . . . 
of action by mind that beings . . . arise again ... in 
Purgatory. 

Just as, monks, a true die^ when cast upwards alights 
sure wherever it alights (when it falls), even so it is because 
of this threefold fault and guilt of bodily action deliberately 
done with wrong intent that beings . . . arise again ... in 
Purgatory. It is because of this fourfold fault and guilt of 
action by speech ... of mental action . . . that beings so 
arise again. 

Monks, I declare that of intentional deeds done and accumu- 
lated there can be no wiping out without experiencing the result 
thereof, and that too wherever arising, either in this same 
visible state or in some other state hereafter. I declare, 
monks, that there is no ending of 111 as regards intentional 


^ Apmymho mani=samantato caturasso pasako. Corny. As I have 
noted at G.S. i, 248, the phrase yatJidbhatay nikkhitto may refer to this 
throwing of a true die. The word apamyahi (derivation unlmown) is 
also an epithet for nibhdna. See Trenckner-Andersen, P. Diet. s.v. 
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deeds done and accumulated without experiencing the result 
thereof. 

Herein, monks, threefold is the prosperity of bodily action 
done with deliberate good intent, causing happiness and 
resulting in happiness. Fourfold is that of action by speech 
. . . threefold that of mental action. . . . 

[295] And how is the prosperity of bodily action done with 
deliberate good intent . . . threefold ? 

Herein a certain one abandoning the taking of life . . . 
{as in § 206) abandoning falsehood . . . has right view 
... holds the reasonable outlook . . . and so declares it. 

It is because of this threefold prosperity of bodily action 
. . . action by speech . . . [296] mental action . . . that 
beings, when body breaks up, beyond death rise up again in 
the happy bourn, in the heaven world. 

Just as a true die when cast upwards alights sure wherever 
it falls, [297] even so it is because of this threefold prosperity 
. . . that beings so arise. 

Monks, I declare that of intentional deeds done and accumu- 
lated there can be no wiping out without experiencing the 
resxilt thereof.’ 

§ viii (207). Ruin and prosperity (b). 

[298-9] {There seems no reason for this sutta, for it is exactly 
the same as the previous one.) 

§ ix (208). The Brahma-moods.'^ 

[300] ‘ Monks, I declare that of intentional deeds done and 
accumulated there can be no wiping out without experi- 
encing the result thereof, and that too whenever arising, 
either in this same visible state or in some other state 
hereafter. 

I declare, monks, that there is no ending of 111 as regards 
intentional deeds done and accumulated without experi- 
encing the results thereof. 


Brahma-vihdrd ; <f.K.S. v, 98 n. 
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Monks, tkat Aniyan disoipl# tkus freed from coveting, freed 
from malevolence, not bewildered but self-possessed and con- 
centrated, with a heart possessed of amity, abides irradiating 
one quarter of the world, likewise the second, third and fourth 
quarters of the world, likewise above, below, across, every- 
where, for all sorts and conditions — ^he abides irradiating 
the whole world with a heart possessed of amity that is wide- 
spreading, grown great and boundless, free from enmity and 
untroubled. 

He comes to know thus: Formerly this heart of mine was 
conimed,2 it was not made to grow ; but now my heart is bound- 
less, well made to grow. Moreover whatsoever deed belongs 
to a limited range, now it stays not in that range, it stands 
not still in that range.® 

[301] Now what think ye, monks? If from his youth 
up^ this young man should make the heart’s release by amity 
to grow, pray would he do any wicked deed V 

‘ Surely not, sir.’ 

‘ Pray, can any ill contact one who does no wicked 
deed?’ 

‘ Surely not, sir. How shall ill contact such an one ?’ 

‘ Indeed, monks, this heart’s release by amity must be 
made to grow whether by a woman or by a man. A woman 

^ As at jS. iv, 322=£.jS. iv, 227; G.£!. ii, 132. Apparently all this is 
borrowed from some other sutta, for it is introduced without apparent 
reason thus suddenly. Below we have ‘ that young man.’ 

2 Fariita ; cf. JD. i, 251=J)ialog. i, 318; K.S, iv, 227. 

2 Yay pamaTm-katay kammay is taken by Gomy. as equal to kamd- 
vaoara (sphere of sense-activities), while appamam-katay kamrmy is 
of rupdvacara (the realm of finer matter). This passage in the Brahma- 
viharas has hitherto been taken (by Rhys Davids at D. i, loc. cit., and 
by myself at K,S. iv) to refer to the all-embracing range of amity, 

‘ whatsoever finite thmg there be, naught is passed over or left aside ’ 
— i.e., he leaves out no finite object from his heart; but re-reading 
Text and Corny. I think this trans. will not stand for kamrmy and na 
tatrdvasissati, for another idea seems thus introduced. < 7 o?ny., which 
repeats a part of SA. iii on 3. iv, 227, seems to think it means, ‘ by 
shutting out the result of this or that act, of himself he is carried on- 
wards to the Company of the Brahma-world.’ 

* Dahara-t-agge. 
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or a man cannot take this body and go away.^ This mortal 
being, monks, is but a between-tbougbts.^ He comes to 
know thus : Whatever wicked deed has been done by me here 
with this body born of action,® all of that must be felt here; 
then it will not follow me and come to be hereafter.^ 

Thus made to grow, monks, the heart’s release by amity 
conduces to not-returning for the monk of insight won in this 
life,® but who has not yet penetrated the release beyond that. 

Then again he irradiates one quarter of the world with a 
heart possessed of compassion . . . possessed of sympathy 
. . . possessed of equanimity; so also as regards the second, 
third and fourth quarters of the world ; likewise above, below, 
across, everywhere, for all sorts and conditions; he abides 
irradiating the whole world with a heart possessed of equa- 
nimity that is widespreading, grown great and boundless, 
free from enmity and untroubled. Thus he comes to know: 
Formerly this heart of mine was confined, it was not made 
to grow ; but now my heart is boundless, well made to grow. 
Moreover whatever deed done belongs to a limited range, 
now it stays not in that range, it stands not still in that 
range. 

Now what think ye, monks ? If from his youth up this 


^ Lit., ‘ there is not a going away of body, taking it along, for a man 
or woman.’ 

® CiWantaro ayay macco. I hare not found the word c.a. in P. Diets. 
Corny, says it is citta-Tcarai),o or cittm^eva antariko — i.e., at one thought- 
moment one is in this world, at the next in the deva-world or purga- 
tory, etc. Editor of Text misprints anatthiko (?) at p. 364 (in Appendix). 

® Karaja-kdya (this gives the name to this chapter), translated 
‘ sentient body ’ at Expositor ii, 486, where note has; ‘ It is also explained 
as the “ constituted body ” (sasamhhdra-kdya) or “ body born of be- 
coming.” . . . Corny, on Dig. ii takes it to mean “ the body derived 
from the four great essentials.” ... The rendering by “ frail body ” 
m Buddhist Psyehological Et}iicSy-p. 2\Z,i^yir:on.g,'‘ 

Na tay anugay bhavisaati. So Text, but Corny. anubJiuvissati {—na 
anugaiay bhavissaii), referring to one on the Fourfold Path. 

^ Idha-pahhassa bhikkhuno. Corny, imasmiy sdsane paiihd idha- 
pahhd ndma sdsana-caritdya ariya-pahndya yuttassa ariya-sdvakassa. 
Text has idha pahv/assa (?), as if it -wove panmssa (would be wisdom). 
The release ‘ beyond ’ is arahantship. 
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young man stould make tke keart’s release by compassion 
... by sympathy ... by equanimity to grow, would be do 
any wicked deed 

‘ Surely not, sir.’ 

‘ Pray, can any ill contact one who does no wicked deed V 

‘ Surely not, sir. How can ill contact suck an one 

‘ Indeed, monks, tkis heart’s release ... by equanimity 
must be made to grow, whether by a woman or by a man. 
A woman or a man, monks, cannot take this body and go 
away. This mortal being, monks, is but a between-thoughts. 
He comes to know thus : Whatsoever wicked deed has been 
done by me here with the body born of action, all that must 
be felt here, then it will not follow me and come to be hereafter. 

Thus made to grow, monks, the heart’s release by equanimity 
conduces to not returning for a monk of insight won in this 
life, but who has not yet penetrated the release beyond that. 

§ X (209). After death (a). 

Now a certain brahmin came to see the Exalted One, 
and on coming to him greeted him com'teously, and after the 
exchange of greetings and reminiscent talk sat down at one 
side. So seated he said this to the Exalted One : 

‘ Pray, Master Gotama, what is the reason, what is the cause 
why certain beings of this world, when body breaks up, 
beyond death rise up again in the Waste, the Ill-bourn, the 
Downfall, in Purgatory V 

‘ Brahmin, the reason and cause for this are conduct that 
is not-dhamma and crooked ways of life. That is why beings 
are so born.’ 

[302] ‘ But pray. Master Gotama, what is the reason, what 
is the cause why certain beings . . . rise up again in the Happy 
Bourn, the heaven-world ?’ 

‘ Brahmin, the reason and cause are conduct that is dhamma 
and straight ways. That is the reason why they are so 
reborn.’ 

‘Por my part I don’t understand in full the meaning of 
this pronouncement in brief made by the worthy Gotama. 
Well for me if the worthy Gota,ma would teach me dhamma in 
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suoli a way tliat I could understand in full tlie meaning of 
this brief utterance of the worthy Grotama. ’ 

‘ Then listen, brahmin. Pay attention carefully and I will 
speak.’ 

‘ I will, master,’ replied that brahmin to the Exalted One, 
who said this : 

‘ Threefold, brahmin, is conduct by body that is not-dhamma 
and crooked ways of life. Eourfold is the same by speech 
and threefold that by mind. And how is bodily conduct that 
is not-dhamma and crooked ways of life threefold 1 {Mere 
text abbreviates. He repeats the previous teachings on the 
subject, with their opposites.) 

[303] ‘ Excellent, Master Gotama 1 . . . let the worthy 
Gotama reckon me as a follower from this day forth, so long 
as life shall last, as one who has gone to him as resort.’ 



Chapter XXII.— Characteristics.^ 

§ i (210). Ten qualities. 

' Monks, possessing ten qualities one is cast into purgatory 
according to kis deserts. He takes life, steals, acts wrongly 
in sensual desires, is a liar, a slanderer, of bitter speech, an 
idle babbler, covetous, of harmful thoughts, and has wrong 
view. These are the ten qualities. . . . 

[304] Possessing ten qualities one is put into heaven accord- 
ing to his deserts. What ten ? 

He abstains from taking life and the rest , . . and has 
right view. 

Possessing these ten qualities one is put into heaven accord- 
ing to his deserts.’ 

§ ii (211). Twenty qualities. 

“ Monks, possessing twenty qualities one is cast into purga- 
tory according to his deserts. What are the twenty ? 

He himself takes life and encourages another to do so . . . 
he has wrong view himself and encourages another in wrong 
view. ... 

Possessing twenty qualities one is put into heaven according 
to his deserts. What twenty ? 

He abstains from taking life and the rest and encourages 
another to abstain therefrom . . . he has right view himself 
and encourages another in right view. These are the twenty 
qualities. . . 

§ Hi (212). Thirty qualities. 

[305] ‘ Monks, possessing thirty qualities one is cast into 
Purgatory according to his deseHs. What thirty ? 

He takes life himself, encourages another to do so and 

1 Text has no title to this chapter, nor are the suttas named. 
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approves’- of so doing . . . lie has wrong view, encourages 
another in wrong view and approves of wrong view.’ {The 
opposite for the abstentions.) 

§ iv (213). Forty qualities. 

[306-7] ‘ Monks, possessing forty qualities one is cast into 
purgatory according to his deserts. What forty ? 

He takes life himself, encourages another to do so, approves 
of taking life and speaks in praise thereof ... he has wrong 
view, encourages another in mong view, approves of wrong 
view and speaks in praise thereof.’ {The opposite for the 
abstentions.) 

§ V (214). Uprooted. 

[308] ‘ Monks, possessing ten qualities . . . twenty . . . 
thirty . . . forty qualities, one carries about with him a 
lifeless, uprooted self.^ 

Possessing ten . . . twenty . . . thirty . . . forty qualities 
one carries about with him a self not lifeless, not uprooted.’ 
{Abbreviation of the p'evious suita.) 

§ vi (216). After death (6). 

‘ Monks, possessing ten . . . twenty . . . thirty . . . forty 
qualities a certain one here when body breaks up, beyond 
death [309] rises up again in the Waste, the Ill-bourn, the 
Downfall, in Purgatory.’ {As before:, with the opposite qualities 
for the heaven-world.) 

§ vii (216). Fool and wise. 

‘ Monks, possessing ten . . . twenty . . . thirty . . . forty 
qualities one should be understood to be a fool. ... 

Possessing the opposite qualities one should be understood 
to be a wise man.’ 


^ Samanunno {samanujcmdU)i cf. A. ii, 253; iii, 369, 

^ Khatar) attdnay pariharati, as at G.S, ii, 3, etc., where the title is 
thus. 
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§ viii (217). (a). 

‘ Monks, for the thorough, comprehension of lust ten qualities 
should be made to grow. What ten ? 

The idea of the foul, of death, of the repulsiveness in food, 
of non-delight in all the world, of impermanence, of ill, of the 
not-self, of abandoning, of fading interest and the idea of 
ending. 

These are the ten qualities to be made to grow for the 
thorough comprehension of lust. 

[310] Ten (other) qualities should be made to grow for the 
thorough comprehension of lust. What ten ? 

The idea of impermanence, of the not-self, of the repulsive- 
ness in food, of non-delight in all the world, of the bony 
(skeleton),^ of the worm-eaten corpse, of the discoloured 
corpse, of the fissured corpse, and the idea of the inflated 
corpse. These are the ten qualities. . . .’ 

§ ix (218). Lust (6). 

‘ Monks, for the thorough comprehension of lust ten qualities 
should be made to grow. What ten ? 

Eight view, right thinking, right speech, right action, right 
living, right efiort, right mindfulness, right concentration, 
right knowledge and right release. These are the ten. . . 

§ X (219). Lust, malice and the rest?- 

‘ Monks, for the perfect understanding, utter destruction, 
abandoning, wearing out, passing away, of lust, for the fading 
of interest in lust, for the ending, calming down, giving up, 
casting away of lust these ten qualities should be made to 
grow. What ten ? {The same as above.) 

For the perfect understanding . . . casting away of malice, 


1 

^ As at G.S. i, 276 (-wiiere three conditions are to be made to 
grow). 
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delusion, wrath, enmity, depreciation,^ illusion, treachery, 
stubbornness, impetuosity, pride, overbearing arrogance, 
intoxication of mind and negligence, these (same) ten qualities 
must be made to grow.’ 

HERE ENDS THE BOOK OE THE TENS. 

1 As I pointed out before, makkha (generally translated ‘ hypocrisy ’) 
means, according to Corny., ‘ smearing over another’s virtues.’ In 
Skt. it has the two meanings of hypocrisy and wrath. 



THE BOOK OF THE ELEVENS 

Ghaptee I— Dependence.! 

§ i (1). What is the use ? 

[311] Now the venerable Ananda came to see the Exalted 
One, and on coming to him saluted him and sat down at one 
side. So seated he said this to the Exalted One: 

‘ Pray, sir, what is the object, what is the profit of good 
conduct V 

{This sutta is exactly the same as No. 1 of this volume, except 
that one of the ten qualities, ‘nibbida-vir%a,’ is here divided 
so as to inahe eleven.) 

§ ii (2). Thinhing with intention. 

[ 312 ] {The same remarhs apjply to this sutta.) 

§ iii (3). Laching basis {a) (fy the Teacher). 

§ iv (4). Laching basis {b) {by SdriqjuUa), 

§ v (5). Laching basis {c) {by Ananda). 

[313-7] {The same remarhs apply to these three suttas also, 
but the title in uddana of the Tens is ‘basis ’ only.) 

§ vi (6). Disaster (b).^ 

‘ Monks, if any monk abuses and reviles, rails at the Ariyans 
who are his fellows in the Brahma-life, it is utterly impossible, 
it is unavoidable that he should not come to one or other of 
eleven disasters. What eleven t 

1 Nissdya is the name given to this chapter, from the frequent occur- 
rence of the word in § 9. Text wrongly prints mssaj/a (pupillage), 
the name of a sutta of the Tens, No- 34. 

2 At § 88 this sutta occurs with ten results. 
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He fails to attain tlie nnattained; fromwliat lie has attained 
lie falls away; true dhamma is not made clear for him; or else 
he is conceited about true dhammas, or he follows the Brahma- 
life without delight therein, or commits some foul offence 

[318] , or gives up the training and falls back to the low life;^ 
or he falls into some grievous sickness, or goes out of his 
mind with distraction; he makes an end with mind confused 
and when body breaks up, beyond death, rises up again in 
the Waste, the Ill-bourn, the Downfall, in Purgatory. 

Monks, if any monk abuses . . . it is unavoidable that he 
should not come to one or other of these eleven disasters.’ 

§ vii (7). Conscious worlc-qf-mind.^ 

Now the venerable Ananda came to see the Exalted One. 
. . . Seated at one side he asked : 

" Pray, sir, may it be that a monk’s winning of concentration 
is of such a sort that in earth he is unaware of earth, in water 
unaware of water, in fire unaware of fire, in air unaware of 
it, in the realm of unbounded space unaware of it, in the realm 
of infinite intellection, in the realm of nothingness, in the 
realm of neither-perception-nor-not-perception unaware of it ; 
that in this world he is miaware of this world, in the world 
beyond unaware of the world beyond; that whatsoever is 
seen, heard, sensed, cognized, attained, sought after, thought 
over by mind® — of all that he is unaware, and yet is 
conscious?’ 

" It may be so, Ananda, A monk’s winning of concentration 
may be of such a sort that in earth he is unaware of earth . . . 

[319] of all that he may be unaware, and yet be conscious.’ 

‘ But, sir, in what way may a monk’s winning of concentra- 
tion be of such a sort ... that of all that he is unaware 
and yet may be conscious ?’ ; 


^ This item is inserted, to mate eleven. 

2 Sannd-manasihdra {in udddna). This almost similar sittta is called 
sa7nddhi at X, ^ Q. 

^ Cf. K.S, iii, 165 ; Buddh. Psych. Ethics on § 961 of DhcLw/masangani. 



" Herein, Ananda, a monk is conscious tkus : Tkis is tLe real/ 
tkis is tlie best, namely, tbe calming of all activities, tie 
rejection of every substrate, tbe ending of craving, the fading 
of interest, stopping and nibbana. In suck a way, Ananda, 
a monk’s winning of concentration may be of such a sort that 
in earth he is unaware of earth and the rest ; that in whatsoever 
is seen, heard, sensed, cognized, attained, sought after, thought 
out by mind — of all that he is unaware, and yet at the same 
time he is conscious.’ 

§ viii (8). Conscious work of mind (b).^ 

Then the venerable Ananda, having thanked the Exalted 
One for what he had said, rose up from his seat, saluted him 
by keeping his right side towards him, and went to see the 
venerable Sariputta, whom he greeted courteously, and, after 
the exchange of greetings and reminiscent talk, sat down 
at one side. So seated he said this to the venerable Sari- 
putta : 

[320] ‘ Pray, your reverence, may it be that a monk’s 
winning of concentration may be of such a sort that in earth 
he is unaware of earth . . . (and he repeats Ms questions 
of the j[trevious sutta, and gets exactly the same replies). 

‘ It is wonderful, your reverence ! It is marvellous, your 
reverence, how the explanation both of Master and disciple 
will agree, will harmonize, meaning with meaning, letter with 
letter; how they will not be inconsistent — ^that is, in any word 
about the highest. [321] Just now, your reverence, I went 
to the Exalted One and asked him the meaning of this, and he 
explained the meaning to me in these very same words and 
syllables as the venerable Sariputta ! It is indeed a wonder, 
a marvel, your reverence, how the explanation both of Master 
and disciple will agree . . . that is, in any word about the 
highest !’^ 


1 Santay. 

2 Apparently Corny, regards this sntta as part of the previous one. 

3 Gf. 8. iv, Z'1Q=K.S. iv, 269, where see Appewdi®, p. 298, for read- 
ings. Agga-padasmiy—nMdrm, Corny. : 
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§ ix (9). Conscious work of mind (c). 

Now tlie venerable Inanda went to see tbe Exalted One 
... and said ; 

‘ Pray, sir, may it be that a monk’s winning of concentration 
may be of suck a sort that, tkongk lie pay no beed to eye or 
object seen, or to ear or sound, to nose or scent, to tongue 
or savour, to body or tangibles; tbougb be beed not eartb, 
water, fire, air, tbe realm of unbounded space, tbe realm of 
consciousness, that of notbingness, that of neitber-perception- 
nor-not-perception, tbougb be beed not tbis world nor tbe world 
beyond; tbougb whatever is seen, beard, sensed, cognized, 
attained, sought after, thought out by mind — to all that be 
pays no mental beed, and yet does so V 

‘ It may be so, Ananda. . . 

[322] ‘ Pray, sir, in what way is a monk’s winning of con- 
centration of such a sort that . . . tbougb be pays no mental 
beed to all that, yet be does V 

‘Herein, Inanda, a monk’s work-of-mind is thus: Tbis is 
tbe real, tbis is tbe best, namely; tbe calming of all activities, 
tbe rejection of every substrate, tbe ending of craving, tbe 
fading of interest, stopping and nibbana. In such a way, 
Ananda, a monk’s winning of concentration is of such a sort 
that, tbougb be pays no mental beed to eye or object seen, to 
ear or sound ... to whatever is seen . . . thought out by 
mind — ^though be pays no mental beed to all that, yet be 
does so,’^ 

§ X (10). Sandha.^ 

[323] Once tbe Exalted One was staying at Natika^ in tbe 
Brick Hall. Then tbe venerable Sandba came to see tbe 
Exalted One. As be sat at one side tbe Exalted One said 
tbis to him : 

^ Corny, paccaveklchana (contemplation) is spoken of here, 

2 I have not found this name elsewhere. Text has v.l. saddha, and 
uddana has seWio. In § 15 below is a monk named Saddho, but it is 
doubtful whether this is a name or an epithet. Of. S. ii, 163 : infr. 216 n- 

“ At Dial, ii, 97, Nadika (of the Nadikas); cf. K.S.ii, 51; iv, 55, 282 j 
v, 311 [-SA,, ad Zoc,, Natika=the village of two kinsmen, Culapita 

and Mahapita, uncle and grandfather Jj G.8. iii, 217, 278 has Nadika. 



‘Sandha, do you muse witli the musing of the trained 
thoroughbred. Muse not with the musing of the unbroken 
colt.^ And what is the musing of the unbroken colt ? 

The unbroken colt, Sandha, when tied up by the feeding- 
trough muses: Fodder! Fodder! Why is that? When 
thus tied up by the feeding-trough it never occurs to him:^ 
I wonder what task the trainer will set me today ? What 
can I do for him in return ? But tied up there by the feeding- 
trough he just muses of fodder. 

In the same way, Sandha, a certain one here, an untrained 
man-colt, who has gone to the forest or the root of a tree 
or a lonely dwelling-place, lives with a heart obsessed by 
desire and lust, overwhelmed by desire and lust, and he has 
not come to know the way out of desire and lust when they 
arise. Keeping desire and lust within him® he muses, he is 
bemused, he is im-mused, he is de-mused.^ 

[324] He muses dependent on earth, he muses dependent on 
water . . . fire . . . air . . . the realm of unbounded space 
... of consciousness ... of nothingness ... of neither- 
consciousness-nor-unconsciousness, he muses dependent on 
this world, dependent on the world beyond ; whatever is seen, 
heard, sensed, cognized, attained, sought after, thought out 
by mind — on that also dependent he muses.® Of such a 
nature, Sandha, is the musing of the rmbroken man-colt. 

And what, Sandha, is the musing of the thoroughbred ? 

The goodly, trained thoroughbred, when tied up near the 
feeding-trough, muses not thus: Fodder ! Fodder ! Why not ? 

1 Def. at A. iv, 397 ; cf. O.S. i, 223, 266. 

^ Por this idea c/. ii, 118. 

® Antaray Jcatva—alhJianiare kantva, Corny. 

* Jhdyati, pojjhdyati, nijjMyaii, amjjMyaii ; cf. O.S. ii, 229, where 
Iqttoted Lord Chalmers’ translation at M. i, 334 (‘they trance, and 
en-trance, and nn-tranoe, and de-trance ’), said in scorn of the ‘ shave- 
ling monks.’ The prefixes seem to disparage the quality of his musing. 
Corny. MA. seems to miss the point of allthis, saying ‘ the words are just 
strengthened by prefixes.’ Ow Corny, here is more explicit: jhdyati^ 
he ponders; sanjhdyati — h.Q muses diversely hither and thither; 
mj/jAayaii=he muses definitely without break. 

s This passage quoted at JVeiiSi, pp. 38, 39, differs slightly there. 
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WJien the goodly, trained thoroughbred, Sandha, is tied 
up near the feeding-trough it occurs thus to him: I wonder 
what task the trainer will set me today ? "What return can 
I make to him ? He muses not on fodder always when tied 
up near the feeding-trough. The goodly, trained thorough- 
bred, Sandha, looks (with dread) upon the application of the 
goad as one would look upon a debt, imprisonment, loss, a 
piece of ill-luck.^ 

In the same way, Sandha, the goodly thoroughbred man 
who has gone to the forest, to the root of a tree, to a lonely 
dwelling-place, lives not with his heart obsessed by desire 
and lust, not overwhelmed by desire and lust, but he comes 
to know the way out of desire and lust, as it really is. He 
dwells not with his heart obsessed by malice . . . sloth-and- 
torpor ... worry-and-fLurry ... by doubt-aiid-wavering 
. . . with heart not overwhelmed by doubt-and-wavering, 
but he comes to know the way out of doubt-and-wavering 
when it arises. 

He muses not dependent^ on earth, water, fire, air, and the 
rest . . . whatever is seen, heard, sensed, cognized, attained, 
sought after, thought out by mind — dependent on all that he 
muses not, and yet he does muse. [325] Moreover, Sandha, 
to him thus musing the devas, with their lord,® and the 
Brahmas with their consorts even from afar bow down, saying: 
We worship thee, thou thoroughbred of men. 

We worship thee, most excellent of men; 

For what it is whereon depending thou 
Art musing — ^that we cannot comprehend.’*^ 

At these words the venerable Sandha said this to the 
Exalted One; 

1 Cf. 119. 

^ Nd nissdya—’' owing to absence of restraint (check or hindi'iince), 
niyantiyd abhdveria. He makes nibbana with the fruits of attainment 
his object of musing,’ Corny. 

Sa~inda=Saklca. 

4 OJ. 8n. V. oU; 8. iii, 91=A./S'. iii, 76 n.; SA. il, 297j D. iii, 198= 
DA. iii, 791. Here and at S. iii text should read yassa te nabMjdndma 
ior teyidbhijdudtna. ^ 



‘ But pray, sir, how musing does the goodly thoroughbred 
man muse ? Bor he muses not dependent on earth, water, 
fire, air and the rest . . • and yet he does muse. 

To him how musing, sir, do the devas with their lord and 
the Brahmas with their consorts even from afar bow down 
saying: 

We worship thee, thou thoroughbred of men . . 

‘ Herein, Sandha, for the goodly thoroughbred man in earth 
the consciousness of earth is made clear in water the con- 
sciousness of water is made clear; in fire ... air and the 
rest [326] ... in this world . . . in the world beyond . . . 
in whatsoever is seen . . . therein consciousness is made 
clear. Musing thus the goodly thoroughbred man muses not 
dependent on earth and the rest . . . and yet he does muse.^ 
Thus musing the devas . . . bow do-vrn saying: 

We worship thee, thou thoroughbred of men . . .^ 

§ si (11). At Feacochs' Feeding-ground.^ 

Once the Exalted One was staying near Eajagaha at Pea- 
cocks’ Feeding-ground in the Wanderers’ Park. On that 
occasion the Exalted One called to the monks, saying: 

‘ Monks !’ 

Yes, sir,’ replied those monks to the Exalted One, who 
said this: 

‘ Monks, if he be gifted with three qualities a monk is fully 
proficient, has fully reached release from bondage, has fully 
lived the Brahma-life, has fully reached the goal, is best of 
devas and mankind. What three qualities 1 

The aggregate of virtues, of concentration, and of insight 
belonging to an adept. 

[327] Gifted with these three qualities a monk ... is best 
of devas and mankind. ■ 


^ ViWmta=pdkata, Corny. 

Not explained, but see note atove. 

“ Mora-nivdpa. as at C.S. i, 270 (for three sets of threes c/. K.S. 
iii, 14). 
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If lie be gifted with, three other qualities . . . he is best 
of devas and mankind. What three other qualities 1 

The marvel of more-power, the marvel of mind-reading, 
the marvel of exhorting others. Gifted with these three ... 
he is best of devas and mankind. 

If he be gifted with three further qualities a monk ... is 
best of devas and mankind. What three further qualities ? 

Right view, right understanding and right release. . . . 

If he be gifted with yet two other qualities a monk . . . 
is best of devas and mankind. What two other qualities 1 

Knowledge and practice. 

Gifted with these two other qualities a monk is fully pro- 
ficient, has fully reached release from bondage, fully lived 
the Brahma-life, fully reached the goal, is best of devas and 
mankind. 

Monks, these verses were uttered by the Brahma, the 
Eternal Youth 

The noble is the best among the folk 
Who put their trust in lineage. 

But one in wisdom and in virtue clothed 
Is best of devas and mankind. 

Now, monks, these verses were well sung, not ill sung, by 
the Brahma, the Eternal Youth, well spoken not ill spoken, 
[328], they are fraught with meaning, not void of meaning, 
and they are approved by me too.^ I, too, say, monks : 

The noble is the best among the folk 
Who put their trust in lineage. 

But one in wisdom and in virtue clot ed 
Is best of devas and mankind.’ 


^ Brahna Samnkumdra (or ‘ Mve-Orest ’), JD, i, 99; cf. K.S. i, 192 w.; 
ii, 194; also D. Hi, Agganna-Suttanta. 

2 As at D. i, 99; if. i, 358. Anmmtd {horn anu7nannati)=::^anunmta, 
Corny. 
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Chapter II — Becolleotion.i 
§ i(12). Makamma {a). 

On a certain occasion the Exalted One was staying among 
the Sakyans at Kapilavatthu in Banyan Park. Now on that 
occasion a number of monks were busy making robes for the 
Exalted One: ‘ Eor,’ said they, ‘when the rains are over the 
Exalted One will go forth on his rounds.’ 

Now Mahanama the Sakyan^ heard it said that a number 
of monks were busy making robes for the Exalted One ... 
so he went to see the Exalted One, and on coming to him saluted 
the Exalted One and sat down at one side. So seated he said 
this to the Exalted One : 

‘ I have heard it said, sir, that a number of monks are busy 
making robes for the Exalted One, and that when the rains 
are over the Exalted One will set forth on his rounds. Pray, 
sir, among those who live in various ways, in whose way of 
living should we live 

[329] ‘ Well asked, Mahanama ! Well asked, Mahanama ! 
It is a fit thing for you clansmen to come to see the Wayfarer 
and ask such a question. 

He who means business,^ Mahanama, is a believer, not an 
tlnbeliever. He who means business is of ardent energy, no 
sluggard. He who means business has mindfulness fixed, 
not distracted. He who means business is composed, not 
discomposed. He who means business is strong in insight, 
not weak in insight. When you have established yourself in 
these five qualities, Mahanama, you should further make six 
qualities to grow. 

In this matter, Mahanama, you should recollect the Way- 
farer thus: 

^ Anussati ; cf. G.S. ii, 39, 65, etc.j iii, 204 n, 

2 He was reckoned etad agga in giving choice alms-food. Cf. K.S. 
v,,290, 320, 323, 338; 0.8. i, 23, 198, 264; iii, 204, etc. 

3 Of. ]\£rs. Ehys Davids’ Balcya, 337. This same introduction is at 
K.S. V, 349, but there he asks about comforting the sick. 

* Arddhako. 
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The Exalted One is an arahant, fully enlightened, perfect 
in knowledge and practice, a Welfarer, a world-knower, an 
unsurpassed trainer of men to be trained, teacher of devas 
and mankind, an awakened one, Exalted One is he. At 
such time, Mahanama, as the Ariyan disciple thus calls to 
mind the Wayfarer, at that time his heart is not obsessed hj 
lust, not obsessed by malice, not obsessed by delusion ; at 
such time his heart is firmly fixed on the Wayfarer; with 
upright heart the Ariyan disciple wins the joyful thrill of the 
weal,^ wins the joyful thrill of dhamma, wins the joyful thrill 
of joy that goes with dhamma; in one so joyous is born zest; 
in one of zestful mind the body is calmed ; he whose body is 
calmed experiences happiness; the mind of the happy man is 
concentrated. This one, Mahanama, is thus spoken of: 
‘‘The Ariyan disciple dwells evenly^ ’mid folk who are at 
strife; void of malice he dwells ’mid folk who are malevolent; 
blest with the ear of dhamma he makes recollection of the 
Awakened One to grow.” 

Then again, Mahanama, you should recollect dhamma 
thus: 

Well declared by the Exalted One is dhamma that is of this 
visible life, unhindered by time, that bids one come to see it, 
that leads onward, to be understood by the discerning, each 
for himself. At such time, Mahanama, as the Ariyan disciple 
recollects dhamma, at that time his heart is not obsessed 
[330] by lust, malice, delusion. At such time his upright 
heart is fixed on dhamma; upright in heart the Ariyan disciple 
wins the joyful thrill of the weal, wins the joyful thrill of 
dhamma, wins the joydul thrill of the joy that goes with 
dhamma. In one joyous is born zest; in one of zestful mind 
the body is calmed; he whose body is calmed experiences 
happiness; the mind of the happy man is concentrated. This 
one, Mahanama, is thus spoken of: “ The Ariyan disciple 
dwells evenly . . . he makes recollection of dhamma to grow.” 

^ Aitha-vcda, as at M. i, 37, and below, § 18. Veda—somanassa, 
MA. (P. Diet, translates, ‘joy caused by the comprehension of the 
truth.’) Cf. 0.8. in, 205 n. 

® Visama and mma (‘ he keeps the even tenor of his way ’). 
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Then again, Malanama, yon should recollect the Order thus: 

Well-faring on the way is the Order of disciples of the 
Exalted One, straightforward-faring on the way is the Order 
of disciples of the Exalted One, faring on in the Method is 
the Order of disciples of the Exalted One, dutifully faring 
onward is the Order of disciples of the Exalted One, namely: 
The four pairs of men, the eight persons who are malesd 
Such is the Exalted One’s Order of disciples. Worthy of 
honour, worthy of reverence, worthy of offerings, worthy of 
salutations with clasped hands are they, a field of merit 
unsurpassed for the world. 

At such time, Mahanama, as the Ariyan disciple recollects 
the Order, at that time his heart is not obsessed by lust, 
malice and delusion. His heart is upright, is firmly fixed 
on the Order ; with heart thus upright the Ariyan disciple 
wins the joyful thrill of the weal, wins the joyful thrill of 
dhamma, of the joy that goes with dhamma . . . he makes 
recollection of the Order to grow. 

Then again, Mahanama, you should recollect your own 
virtues as being unbroken, whole, unspotted, untarnished, 
giving freedom, as praised by the discerning ones, virtues 
untainted, which lead to concentration of the mind. At such 
time, Mahanama, as the Ariyan disciple recollects his virtues, 
at that time his heart is not obsessed by lust, malice and 
delusion. At such a time his heart is upright, firmly fixed on 
virtue. With heart thus upright the Ariyan disciple wins 
the joyful thrill of the weal, of dhamma, of the joy that goes 
with dhamma ... he makes recollection of virtue to grow, 

[331] Then again, Mahanama, you should recollect your o wn 
liberality, thus: A gain, indeed, it is to me, well gained it is 
by me that, amid folk o’ergrown with the blight of stinginess, 
I live at home with heart cleansed of the .blight of stinginess, 
open-handed, pure-handed, delighting in self-surrender, one 
to ask a favour of, one who rejoices in dispensing charitable 


^ Those on the eight stages of the Arahant path. Elsewhere I have 
translated as ‘ male-man ’—e.p., at § 75, where there is 

a contrast between an ignorant woman disciple and the expert male. 
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gifts.^ At suci. time, Mahanama, as the Ariyan disciple 
recollects liberality, at that time Ms heart is not obsessed by 
lust, malice and delusion. , . . This one, Mahanama, is thus 
spoken of: “ The Ariyan disciple dwells evenly ’mid folk who 
are at strife, void of malice he dwells ’mid folk who are 
malevolent, blest with the ear of dhamma^ he makes recol- 
lection of liberality to grow.” 

Again, Mahanama, you should recollect the devas, thus: 
There are the devas of the Four Great Kings,® those of the 
suite of the Thirty-three, the devas of Yama, the devas of 
delight, the devas who delight in creation, those who have 
power over the creations of others, the devas of the body 
of Brahma, the devas beyond that. In me too is seen that 
sort of faith blest with which those devas deceased hence 
and rose up again there. [382] In me too is seen that sort 
of virtue, that sort of learning,^ that sort of liberality, that 
sort of insight, blest with which those devas deceased here 
and rose up again there. At such time, Mahanama, as the 
Ariyan disciple recollects the faith, virtue, learning, liberality 
and insight both of himself and of those devas, at that time 
his heart is not obsessed by lust, malice and delusion. At 
that time his heart is upright, fixed upon the devas. With 
upright heart the Ariyan disciple wins the joyful thrill of the 
weal, of dhamma, of the joy that goes with dhamma. In 
one joyous is born zest; in one of zestful mind the body is 
calmed; he whose body is calmed experiences happiness; the 
mind of the happy man is concentrated. This one, Mahanama, 
is thus spoken of: The Ariyan disciple dwells evenly ’mid 
folk who are at strife; void of malice he dwells ’mid folk who 
are malevolent; blest with the ear of dhamma® he makes 
recollection of the devas to grow.’ 


^ The same advice is given to Mahanama at K.S. v, 339 {8, v, 395). 
® So at 0.8. Hi, 206, but ibid. 248, ‘stream of dhamma.’ See above, 
§ 75 I take ‘ ear of dhamma ’ to mean the ‘ still small voice ’ (of 
conscience) or the higher clairaudience. 

^ Again at E. 8. Y, 350; cf. Path of Purity ii, 339. 

8utar). 
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§ ii (13). Mahmmma (b). 

On a certain occasion tlie Exalted One was staying among 
tlie Sakyans at Kapilavattlni in Banyan Park. Now on tkat 
occasion Mahanama tke Saliyan kad risen from tke bed of 
sickness, kad not long arisen from sickness. At tkat time a 
number of monks were busy making robes for tke Exalted 
One ... {as in 'previous sutta). 

[333] Now Makanama tke Sakyan keard it said tkat a number 
of monks were busy making robes for tke Exalted One . . . 
so ke went to tke Exalted One and told kim wkat ke kad 
keard, and asked : 

‘Pray, sir, among tkose wko live in various ways, in wkose 
way of living skould we live V 

‘ Well asked, well asked, Makanama ! ... he wko means 
business is strong in insight, not weak in insight. When 
you have established yourself in these five qualities, Makana- 
ma, you skould further make six qualities to grow. 

Herein, Makanama, you skould recollect tke Wayfarer 
thus: Tkat Exalted One is arakant. ... At suck time as 
the Ariyan disciple thus calls to mind tke Wayfarer ... at 
suck time kis heart is firmly fixed on tke Wayfarer . . . tke 
mind of tke happy man is concentrated. This recollection 
of the awakened one, Makanama, you skould make to grow 
as you go along, as you stand, as you sit, as you lie, as you 
apply yourself to business; you skould make it to grow as 
you dwell at home in your lodging crowded with children. 

[334] Again, Makanama, you skould recollect dkamma ... 
the Order . . . your own virtues . . . your own liberality 
{all as in previous sutta) . . . also tke devas . . . tke mind of 
tke happy man is concentrated. 

This recollection of the devas, Mahanama, you skould 
make to grow as you go along . . . as you dwell at home in 
your lodging crowded with children.’ 

§ iii (14). Nandiya.^ 

On a certain occasion the Exalted One was staying among 
tke Salcyans at Kapilavattku in Banyan Park. Now on tkat 
1 Similar advice is given to Nandiya at K.8. v, 340. 
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occasion the Exalted One was desirous of taking up residence 
during the rainy season at Savatthi. And Nandiya the Sakyan 
heard it said that the Exalted One so desired. 

[335] Then it occurred to him: Suppose I also were to take 
up residence at Savatthi during the rainy season. Then I 
could both apply myself^ to my business and at the same time 
get a chance of seeing the Exalted One from time to time. 

So the Exalted One took up residence at Savatthi during 
the rainy season and Nandiya the Sakyan did the same. 
There he applied himself to his business and from time to time 
got a chance of seeing the Exalted One. 

Now at that time a number of monks were busy making 
robes for the Exalted One. . . . And Nandiya the Sakyan 
heard it said . . . and went to the Exalted One . . . and 
asked him : 

‘ Pray, sir, among those who live in various ways, in whose 
way of living should we live V 

And the Exalted One replied: ‘Well asked, well asked, 
Nandiya ! It is a fitting thing for you clansmen to come to 
the Wayfarer and ask such a question. He who means 
business, Nandiya, is a believer, not an unbeliever. He who 
means business is virtuous, not immoral.^ He who means 
business is of ardent energy, no sluggard. He who means 
business has mindfulness fixed, not distracted. He who means 
business is composed, not discomposed. He who means 
business is strong in insight, not weak in insight. When 
you have established yourself in these six qualities, Nandiya, 
you should set up mindfulness in the inner self in five^ 
qualities. 

Herein, Nandiya, you should recollect the Wayfarer thus: 
[336] That Exalted One is an arahant. ... Thus, Nandiya, 
firmly fixed on the Wayfarer you should set up mindfulness 
in the inner self. 

Again, Nandiya, you should recollect dhamma thus: Well 


’ Text should read adhitfliahissami for adiUha-. 

2 This item is added to the five of the previous sutta. 
® Six in previous sutta, ^ ^ 
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declared by tbe Exalted One is dbamma that is of this visible 
life, unlimited by time ... to be understood by tbe dis- 
cerning, each for himself. Thus, Nandiya, firmly fixed on 
dhamma you should set up mindfulness in the inner self. 

Again, Nandiya, you should recollect lovely friends thus: 
A gain to me it is indeed ! Well gotten indeed by me it is, 
that I have lovely friends, compassionate, desirous of my 
welfare, who encourage and exhort me. Thus, Nandiya, firmly 
fixed on lovely friends you should set up mindfulness in the 
inner self. 

Again, Nandiya, you should recollect your own liberality 
thus: A gain it is to me indeed ! Well gotten indeed it is 
by me, that amid folk overgrown with the blight of stinginess 
I live at home cleansed of the blight of stinginess, open- 
handed, pure-handed, delighting in self-surrender, one to ask 
a favour of, rejoicing in dispensing charitable gifts. Thus, 
Nandiya, firmly fixed on liberality you should set up mindful- 
ness in the inner self. 

Once more, Nandiya, you should recollect the devas thus; 
Whatsoever devas, passing beyond the company of those 
devas who subsist on food material,^ do rise up again in a 
certain mind-made body — such devas observe in the self 
nothing more to do, no need for repeating what is done.^ 

Just as, Nandiya, a monk who is definitely released® ob- 
serves in the self no more to do, observes no need for repeating 


^ KabaUnkara-'bMk]cM=‘ of the karmmcara, Gomy. GJ. G.S, iii, 
141-2 and n., where Sariputta says: ‘ It is possible for a monk who has 
achieved virtue, concentration and insight both to attain the ending 
of consciousness of feeling and to arise from that state; and, if in this 
visible world he has established gnosis, he may pass beyond the com- 
pany of devas supported by (more or less) material sustenance, and, 
rising xip in a certain mind-made body, he may attain the same state 
and arise therefrom.’ 

2 Gf. A. iii, 378 {katassa paticayo n'attU, karanlyay na vijjati); iv, 355 
{yi'atthi kind uttariy karanlyay y n^aUM katassa paticayo); and Ud. 35, 
\vhovc Gomy. na hi bhd-vita-maggo puita bhdmyati. 

Asamaya-vimutto ; cf. samaya-vinmtto (temporarily released). 
Corny, has abhisarmya-mmuttiya vimuttOy kUndsava (evidently wrong, 
for ahhisameti means to comprehend). Cf. SA. i, 182-3; A. iii, 173. 
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wtat is done, even so, Nandiya, wliatsoever devas, passing 
beyond tbe company of those devas who subsist on food 
material, do rise up again in a certain mind-made body, [337] 
such devas observe in the self nothing more to do, no need 
for repeating what is done. Thus, Nandiya, fixed upon the 
devas you should cause mindfulness to arise in the inner self. 

So, Nandiya, possessing these eleven qualities the Ariyan 
disciple just abandons evil, unprofitable states, he clings not 
to them. Just as, Nandiya, a pot upset pours out its water 
and cannot take it in again or just as fire let loose in a dry 
grass-jungle goes blazing on and turns not back to what is 
burnt out, even so, Nandiya, the Ariyan disciple possessed of 
these eleven qualities just abandons evil, unprofitable states 
and clings not to them.’ 

§ iv (15). Suhhuti. 

Now the venerable Subhtiti^ came along with a believing 
monk to see the Exalted One, and on coming to him saluted 
the Exalted One and sat down at one side. As he sat at one 
side the Exalted One said this to the venerable Subhuti: 

‘ Pray who is this monk, Subhuti V 

‘ He is a believer, sir. He is the son of a believing disciple 
and went forth from a believer’s home to the homeless.’ 

‘ But, Subhuti, does this believing monk, the son of a be- 
lieving disciple who went forth from a believer’s home to the 
homeless — does he conform to the traditional marks of the 
believer V 

‘ Now is the time for this, 0 Exalted One ! Now is the time 
for this, 0 Welfarer, for the Exalted One to tell the traditional 
marks of belief in a believer. Now I shall understand whether 
this monk does conform® to the traditional marks or not.’ 

^ Of. S. v, 48, where the reading is better. 

2 S. was younger brother of Anathapindika; c/. Brethren, p. 4, 
Gomy. thinks this monk was his nephew. SaddJio may, however, be 
his name. Of. Sandha above, p. 204 n. : S. ii, 153 Ayasmd Saddho. 

^ Sandissati saddhdpadanesu, lit. ‘does he harmonize with the 
believer’s characteristics V Oowy. takes the word (which also means 
‘ legend ’) to be equal to laTchhaim, as at A. i, 102, kamrm-laJckhano 
^andito ; apadane sdbhati pannd. 
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Then, Subhuti, do you listen. Pay attention carefully 
and I will speak.’ 

‘ I will, sir,’ replied the venerable Subhuti to the Exalted 
One, who said : 

[338] ‘ In this connexion, Subhuti, a monk is virtuous,^ 
he lives restrained with the restraint of the Obligation, well 

range of practice, seeing danger in minutest 
faults, and undertaking the practice of the precepts of the 
training applies himself thereto. In so far as a monk is such, 
Subhuti, this is a traditional mark of belief in a believer. 

Again, a monk has heard much; he bears in mind what he 
has heard, stores up what he has heard. Whatsoever teach- 
ings, lovely in the beginning, lovely midway, lovely at the 
end (of life), both in spirit and in letter do stress the Brahma- 
life in its all-round fullness and utter purity — such teachings 
are much heard by him, borne in mind, repeated aloud, 
pondered and well penetrated by vision. In so far as a monk 
has heard much, Subhuti, this is a traditional mark of belief 
in a believer. 

Again, Subhuti, a monk has friendship with the lovely, 
fellowship with the lovely, companionship with the lovely. 
In so far as a monk is such an one, Subhuti, this also is a tradi- 
tional mark of belief in a believer. 

Again, a monk is pleasant to speak to, blest with qualities 
that make him easy to speak to ; he is patient and clever at 
grasping instruction given. In so far as a monk is such, this 
also is a traditional mark. ... 

Again, in all the undertakings of his fellows in the Brahma- 
life, be they matters weighty or trivial, he is shrewd and ener- 
getic, possessing ability to give proper consideration thereto, 
as to what is the fit thing to do and how to manage it. In 
so far as a monk is such, this also is a traditional mark. . . . 

[339] Again, a monk delights in dhamma, is pleasant to 
converse with, he rejoices exceedingly in further dhamma, in 
further discipline. In so far as a monk is such, Subhuti, this 
also is a mark. ... 
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Again, a monk dwells resolute in energy for tke abandoning 
of bad qualities, stout and strong to acquire good qualities, 
not sbirking tbe burden in good qualities. In so far as a 
monk is sucli, this also is a traditional mark. 

Again, Subliuti, a monk wins at pleasure, without pain and 
without stint, ^ the four musings which are of the clear con- 
sciousness, which are concerned with the happy life in this 
visil)le world. In so far as a monk is such, this also, Subhuti, 
is a traditional mark. . . .^ 

Then again, a monk can recall his manifold dwelling afore- 
time, to wit: one birth, two, three . . . ten, up to a hundred 
births, a hundred thousand births; also the divers foldings 
up of 8eons, the divers unfoldings of ^ons, the divers folding- 
and-unfoldings of seons (remembering) : At that time I was of 
such a name, of such a family, of such complexion, so sup- 
ported, thus and thus experiencing weal and woe, of such and 
such a span of life: I, as that one, thence deceasing, rose up 
again at that time ; there too I was of such a name, of such 
a family, of such complexion ... I, as that one, thence 
deceasing, rose up again here. Thus with all details and 
characteristics he can recall his [340] manifold dwelling 
aforetime. In so far as a monk can do this, this also is a 
traditional mark of belief in a believer. 

Again, Subhuti, a monk with the deva-sight, purified and 
surpassing that of men, beholds beings deceasing and rising 
up again {as in § 30 of the Tens). ... In so far as a monk 
can do this, Subhuti, this also is a traditional mark. ... 

Yet again, Subhuti, by the destruction of the cankers, a 
monk in this same visible life attains the heart’s release, the 
release by insight, acquiring it by his own comprehension, 
and realizing it so abides. In so far as a monk is such an one, 
Subhuti, this also is a traditional mark of belief in a believer.’ 

At these words the venerable Subhuti said this to the 
Exalted One: 


' As in § 30 of the Tens. 

2 Most of the.se qualities are ascribed to the Master him.yelf by the 
rajah Pasenadi at 30 of the Tens. 
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‘Sir, ali these traditional marks of belief in a believer, 
spoken of by the Exalted One, are seen to exist in this monk, 
and he conforms to them.’ [341] (And he repeated them all 
as before.) 

‘It is well, Snbhnti! It is well, Subhuti! Therefore do 
you live along with this believing monk, and when you wish 
to do so, Subhuti, you should come along with this believing 
monk to see the Wayfarer.’ 

§ V (16). Advantages.'^ 

[342] ‘Monks, eleven advantages are to be looked for 
from the release of heart by the practice of amity, by making 
amity to grow, by making much of it, by making amity a 
vehicle and basis, by persisting in it, by becoming familiar 
with it, by well establishing it. What are the eleven ? 

One sleeps happy and wakes happy; he sees no evil dream; 
he is dear to human beings and non-human beings alike 
the devas guard him; fire, poison or sword affect him not; 
quickly he concentrates his mind ; his complexion is serene ; 
he makes an end without bewilderment; and if he has pene- 
trated no further (to Arahantship) he reaches (at death) the 
Brahma-world. 

These eleven advantages are to be looked for from the re- 
lease of the heart by the practice of amity ... by well 
establishing amity.’ 

§ vi (17). JDasama, the housefather.^ 

On a certain occasion the venerable Ananda was staying 
near Vesali at Beluva hamlet.'* Now on that occasion the 

^ This favourite sutta, quoted JA. No. 169; Mil. Panh. 198 (trans. 
i, 279); PaiA o/ Z-’unYi/, ii, 352 (which passage C'omy. quotes). 

2 Gomy. Mid V.M. 312, ‘ like the elder Visakha.’ Gf. G.S. ii, 59. 

3 This sutta, here called Dasama by uddana, is at M. i, 350 (Afthaka.- 
7 iagarasuUa)^F. Dialog, i, 267. Our Gomy.—MA. iii, 12# 

Beluva {vilva-tvee) was, according to Gomy., on the sloj^e at the 
foot of a hill to the south of Vesali. Gf. K.S. v, 130; Pd. ii, 546. 
Pataliputta, capital of Magadha, is some distance to the south-^vest of 
Vesali, on the Ganges. 
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housefatlier Dasama^ of Atthaka town had come to Patali- 
piitta on some business or other. 

Now the housefather Dasama came up to a certain monk in 
Cock’s Pleasaunce,^ and on reaching him said this to that 
monk: 

‘ Pray, sir, where is the venerable Jjianda now staying % 
We are anxious to see the venerable Ananda, sir.’ 

‘ Housefather, the venerable Ananda is staying here near 
Vesali, at Beluva hamlet.’ 

So the housefather Dasama of Atthaka town, having settled 
his business at Pataliputta, went to Beluva hamlet near Vesali, 
to see the venerable Ananda, and on coming to him saluted 
him and sat down at one side. So seated he said this to the 
venerable Ananda : 

[34f3] ‘ Pray, Ananda, sir, is there any one condition enun- 
ciated by that Exalted One who knows, who sees, that arahant 
who is a perfectly enlightened one — ^a condition whereby 
a monk who lives in earnest, ardent, with the self established,® 
can get release for his heart yet unreleased; or whereby the 
cankers not yet destroyed will come to an end — a condition 
whereby he wins the unsurpassed peace from bondage^ not 
yet won V 

‘ There is such a condition, housefather, enunciated by that 
Exalted One . . . whereby a monk . . . wins the unsur- 
passed peace from bondage not yet won.’ 

‘ And pray, sir, what is that one condition V 

‘Herein, housefather, a monk aloof from sense-desires, 
aloof from unprofitable states, enters upon the first musing, 
which is accompanied by thought directed and sustained, 
born of seclusion, zestful and easeful, and abides therein. 
He thus ponders : This first musing is just a higher product. 


^ ‘The tenth.’ He was so. reckoned in his family relationship 
according to Gomy. 

^ Kuklcutdmma. I have so called it at K.S. v, 14. Gomy., however, 
says it was made by Kukliuta, the rich man. Gf. 0.8. iii, 48 n. 

^ Pahitatia. See Minor Anthohgies xiii (Mrs. Rhys Davids) on 
the commentarial explanation as pesitatta (‘ who has the self sent away ’). 

^ Yoga-hhhema. 
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it is produced by bigber thought. Then he comes to know: 
Now even that which is a higher product, produced by higher 
thought, is impermanent, of a nature to end. Tixed on that 
he wins destruction of the cankers; and, if not that, yet by 
his passion for dhamma,^ by his delight in dhamma, by utterly 
making an end of the five fetters belonging to this world, he is 
reborn spontaneously,^ and in that state passes utterly away, 
never to return (hither) from that world. 

This one condition, housefather, has been clearly enunciated 
by that Exalted One . . . whereby a monk . . . wins the 
unsurpassed peace from bondage not yet won. 

[344] Then again, housefather, a monk, by the calming 
down of thought directed and sustained, enters upon the 
second musing, that calming of the inner self, that one- 
pointedness of mind apart from thought directed and sustained, 
that is born of mental balance, zestful and easeful, and having 
attained it abides therein. Likewise he attains the third 
musing . . . the fourth musing. . . He thus ponders: 
This fourth musing is just a higher product, it is produced by 
higher thought. Then he comes to know: Now even that 
which is a higher product ... is impermanent, of a nature 
to end. Fixed on that he wins destruction of the cankers 
{as in the previous section) ... by delight in dhamma . . . 
he passes utterly away, not to return (hither) from that world. 

This one condition, housefather, has been clearly enunciated 
by that Exalted One . . . whereby a monk . . . wins the 
unsurpassed peace from bondage not yet won. 

Then again, housefather, with a heart possessed by amity 
. . . by compassion ... by sympathy . . . possessed by 
equanimity {as in § 207), he irradiates one quarter of the 
world; so also as regards the second, third and fourth 
quarters of the world; likewise above, below, across, every- 
where, for all sorts and conditions; he abides irradiating the 

^ D/iamma-ragreMa, according to Corny, ‘passionate desire for calm 
and insight.’ (If he can master this passion he becomes arahant; if 
not, he is a non-returner.) 

* Opapdtiko. 

3 So abbreviated in text. For full version cf. G.S. ii, 130. 


222 


The Booh of the Elevens [text v , 344 

whole world with a heart possessed by equanimity that is 
widespreading, grown great and boundless, free from enmity 
and untroubled. 

[345] Then he thus ponders: This heart’s release by amity 
. . . by compassion ... by sympathy ... by equanimity 
is just a higher product; it is produced by higher thought. 
Then he comes to know: Now even that which is a higher 
product ... is impermanent, of a nature to end. Fixed 
on that idea he wins destruction of the cankers; or if not that, 
yet by his passion for dhamma, by his delight in dhamma, 
by utterly making an end of the five fetters belonging to this 
world, he is reborn spontaneously, and in that state passes 
utterly away, never to return (hither) from that world. 

This one condition, housefather, has been clearly enunciated 
by that Exalted One . . . whereby a monk . . . wins the 
unsurpassed peace fronj bondage not yet won. 

Then again, housefather, a monk, by passing utterly beyond 
all perception of objective form, by coming to an end of reaction 
to sense, by paying no heed to the variety of perceptions, 
with the idea : Infinite is space, attains and abides in the 
realm of infinity of space. 

Then he thus ponders: This attainment also of the realm of 
the infinity of space is just a higher product^ it is produced by 
higher thought. Then he comes to know: Whatsoever is even 
a higher product ... that is impermanent, of a nature to 
end. Fixed on that idea he wins destruction of the cankers, 
[346] and if not that yet by his passion for dhamma ... he 
is reborn spontaneously, and in that state passes utterly 
away, never to return (hither) from that world. This one 
condition, housefather, has been clearly enunciated by that 
Exalted One . . . whereby a monk . . . wins the unsur- 
passed peace from bondage not yet won. 

Yet again, housefather, a monk, by passing utterly beyond 
the realm of the infinity of space, with the idea: Infinite is 
consciousness, attains and abides in the realm of infinity of 
consciousness ... or, passing utterly beyond that, with the 
idea: Nothing at all exists, attains and abides in the realm 
of nothingness. Then he thus ponders: This attainment also 
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of the realm of nothingness is just a higher product, it is 
produced by higher thought. 

Then he comes to know : Whatsoever is even a higher product, 
produced by higher thought, even that is impermanent, of 
a nature to end. Fixed on that idea he wins destruction of 
the cankers; and if not that, yet by his passion, for dhamma, 
by his delight in dhamma, by utterly making an end of the 
five fetters belonging to this world, he is reborn spontaneously 
and in that state passes utterly away, never to return (hither) 
from that world. 

This one condition, housefather, has been clearly enunciated 
by that Exalted One who knows, who sees, that arahant who 
is a perfectly enlightened one — a condition whereby a monk 
who lives earnest, ardent, with the self established, can get 
release for his heart yet unreleased; or whereby the cankers 
not yet destroyed will come to an end — a condition whereby 
he wins the unsurpassed peace from the bondage not yet won.’ 

At these words Dasama, the housefather of Atthaka town, 
said this to the venerable Ananda : 

' Just as if, Ananda, your reverence, a man searching for the 
entrance to a single hidden treasure^ should at one and the 
same time come upon the entrance to eleven such treasures; 
even so I, your reverence, in my search for a single door to , 
the deathless, at one and the same time have come to win 
eleven such doors whereby to enter in.^ 

[34*73 Just as if, your reverence, a man should own a house 
with eleven doors. If that house were ablaze, he could 
win safety for himself by any one door; even so, your rever- 
ence, shall I be able to make the self safe by any one of those 
eleven doors to the deathless. 

Now, your reverence, those who hold other views will search 
for a fee for the teacher.*'^ Why then should not I do worship 
to the venerable Ananda ?’ 

^ Nidhi-mukhay. Corny, has simply ‘a treasure.’ P. Diet, ‘an ex- 
cellent treasure.’ But the parallel oi dvara in the simile points to the 
meaning ‘ opening,’ or ‘ mouth ’ (of a cave or hole). 

2 Text sevanaya ; but M. aamnaya (for the hearing of). 

3 Corny, ‘if such pupils have no gift, they -will ask their relatives. 
Failing here, they go a-begging till they get it.’ 
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So Dasama, the housefather of Atthaka town, assembled 
the Order of monks at Vesali and Pataliputta, and with his 
own hands served them with choice food both hard and soft 
till they had eaten their fill, and clothed each one with a 
separate set of cloth for robes; but the venerable Ananda 
he clothed with three robes complete, and in addition caused 
a lodging^ that cost five hundred pieces to be built.’ 

§vii(18). The cowherd {a).^ 

‘ Possessing eleven qualities, monks, a cowherd cannot 
become®* the man to lead a herd about and make it prosperous. 
What eleven qualities ? 

[348] Herein, monks, a cowherd knows not bodily forms^ 
and is unskilled in distinguishing the marks; he does not re- 
move flies’ eggs or dress wounds; he makes no fumigation;® 
he knows not the ford, the watering-place or the road ; he is 
unskilled in pastures; he milks dry; pays no special respect 
to the bulls, the sires and leaders of the herd. Possessing 
these eleven qualities a cowherd cannot become the man 
to lead about a herd and make it prosperous. 

In the same way a monk possessing eleven qualities cannot 
become the man to reach growth, increase and maturity in 
this dhamma-discipline. What eleven ? 

Herein a monk knows not objects, is unskilled in the 
marks, removes no flies’ eggs, dresses not a woimd, makes 
no fumigation, knows not the ford, knows not the watering- 
place, knows not the road, is unskilled in pastures, pays no 
special respect to those elder monks who have gone forth 
many a day, who are sires of the Order, leaders of the Order. 

And how is a monk one who knows not bodily forms ? 

Herein a monk comes not to know of any object whatsoever 
that it is the four great essentials or derived therefrom. That 
is how ... 

And how is a monk unskilled in distinguishing the marks ? 

^ 'Vihara7}=‘ a leaf-lmt,’ Corny. 

^ Aij M A, {MahdgopdlaM-sutta). ^ Alihahho. 

* Corny, ‘ cannot recogniise them by counting or by colour,’ 

^ D'hwmarj. ‘ against mosquitoes, etc.’ 



225 


XI, ii, i8] Recollection 

Herein a monk comes not to know that a fool is marked by 
bis deed, that a sage is marked by bis deed. That is bow . . . 

And bow is a monk one who removes not flies’ eggs ? 

Herein a monk cleaves to sensual thinking when it arises, 
abandons it not, restrains it not, makes not an end thereof, 
causes it not to go to non-existence; be cleaves to malicious 
thinking ... to harmful thinking when arisen ... to evil, 
unprofitable states whensoever arisen be cleaves, abandons 
them not, restrains them not, makes not an end thereof, 
causes them not to go to non-existence. That is how . . . 

And how does a monk not dress wounds ? 

Herein a monk, seeing an object with the eye,^ is entranced 
by its general features and by its details. Although coveting 
and dejection, those evil, unprofitable states, might flow in 
upon one who dwells with the eye-faculty uncontrolled, yet 
he applies not himself to such control, he sets no guard over 
the faculty of eye, wins no restraint thereof. Hearing a sound 
with the ear or with the nose [349] smelling an odour, with 
tongue tasting a savour, with body contacting tangibles, or 
with mind cognizing mental states, he is entranced by their 
general features and by their details. Though coveting and 
dejection, those evil, unprofitable states, might flow in upon 
one who dwells with this mental faculty uncontrolled, yet he 
applies not himself to such control, he sets no guard over 
the mental faculty, wins no restraint thereof. That is how 
a monk is one who does not dress wounds. 

And how is a monk one who makes no fumigation ? 

Herein a monk expounds not to others in detail dhamma as 
he himself has heard it and borne it in mind. That is how . . . 

And how is a monk one who knows not the ford ? 

Herein a monk frequents not from time to time the company 
of monks of wide knowledge,^ who are versed in the sayings, 
who know the outlines thoroughly, who know the discipHne 
and summaries by heart. He inquires not of them nor 
questions them thus: ‘ How is this, your reverence ^ What 


1 CJ\ D. i, 70; ii, 16; K.S. iv, 63. 

2 Cf.0.8.i,10h 

16 
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is the meaning of this f To him those worthies open not 
up what was sealed, make not clear what was obscure, and 
on divers doubtful points of doctrine resolve not his doubts. 
That is how a monk is one who knows not the ford. 

And how is a monk one who knows not the watering-place ? 

Herein a monk, when dhamma proclaimed by the Wayfarer 
is preached, gets no thrill of the meaning, no thrill of dhamma, 
he gets no thrill of the joy^ that goes along with dhamma. 
Thus he knows not the watering-place. Thus a monk . . . 

And how is a monk one who knows not the road ? 

Herein a monk comes not to know the Axiyan eightfold 
way as it really is. That is how . . . 

And how is a monk one not skilled in pastures ? 

[350] Herein a monk comes not to know, as they really 
are, the four arisings of mindfulness. That is how ... 

And how is a monk one who milks dry ? 

Herein a monk, when believing householders supply a 
monk to the fulP with offerings of robe and almsfood, lodging 
and seat, medicines and comforts in sickness, knows no 
moderation in accepting such. That is how ... 

And how is a monk one who pays no special res]>ect to the 
bulls, the sires and leaders of the herd ? 

Herein a monlc treats not with kindly action of body, 
speech and mind, either openly or in secret, those elder monks 
who have gone forth many a day, who are sires of the Order, 
leaders of the Order. That is how ... 

Thus, monks, possessing these eleven qualities a monk 
cannot become one to lead about a herd or make it prosperous. 

Now a cowherd who possesses eleven qualities can become 
the man to lead about a herd and make it prosperous. What 
eleven ? . . . 


^ Attha-veda and dhamma~veda> (=somanassa) seem explained by 
tlio following sentences. Corny, at MA. i, 173 explains ‘ unwavering 
confidence in.’ Vedo ti ganiho pi Mvmm pi somamissam jn. Of. above, 
§ 12 of the Elevens. 

® Ahliihatthurj (Corny. =aiMhaniiva} pxvarenti. The two abJdhdrd 
are of speech and necessaries. Also infin. of ahhihmjsatif ‘ to serve till 
satisfied.’ 
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In like manner a monk possessing these eleven qualities 
can become tlie man to reach growth, increase and maturity 
in this dhamma-discipline.’ 

[351-3] {Here the opposite qualities are repeated for both.) 

§viii{19). Concentration {c). 

{This is the same as § 6 of the Tens, except that Ananda is 
there the questioner. It is repeated in the next suita. The 
eleventh item here is :) 

[354] . And in whatsoever is seen, heard, sensed, 

cognized, attained, searched into, pondered over by mind.’ 

§ ix (20). Concentration {d). 

Thereupon the Exalted One addressed the monks, saying : 
‘ Monks !’ 

‘ Yes, sir,’ replied those monks to the Exalted One, who said 
this : 

‘ May it be, monks, that a monk’s winning of concentration 
is of such a sort that [355] in earth he is unaware of earth, 
in water unaware thereof, in fire ... in air is unaware of 
them; that in the realm of unbounded space ... of infinite 
intellection ... of nothingness ... of neither-perception- 
nor-not-perception he is unaware of them; that in this world 
he is unaware of this world, that in the world beyond he is 
unaware of it; that in whatsoever is seen, heard, sensed, 
cognized, attained, searched into, pondered over by the 
mind, there too he is unaware of it, and yet at the same time 
he may be aware V 

‘ Sir, for us things are rooted in the Exalted One; they 
have the Exalted One for guide, the Exalted One for resort. 
Well for us, sir, if the meaning of this saying were to occur 
to the Exalted One. Hearing it from the Exalted One the 
monks will bear it in mind.’ 

‘ Then, monks, do ye listen. Pay attention carefully and 
I will speak.’ 

‘ We will, sir,’ replied those monks to the Exalted One 
who said this: 
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‘It m&y be tbe case, monks, that a monk’s winning of 
concentration is of suck a sort that in earth . . . and the rest 
... he is unaware of them, and yet at the same time is 
aware. 

Herein, monks, a monk is conscious thus; This is the real, 
this is the best— namely, the calming of all activities, the 
rejection of all substrate, the ending of craving, the fading 
of interest, stopping, nibbana. In such a way a monk’s 
winning of concentration may be of such a sort that neither 
in earth . . . nor in the rest ... is he aware of them, yet 
at the same time he is aware.’ 

§ X (21). Concentration (e). 

[356] Now a number of monks went to see the venerable 
Sariputta, and on coming to him greeted him courteously . . . 
{and ashed the same question as in of the Tens, which is 
the same as the previous sutta). 

§ xi (22). Concentration (/). 

[357] Now the venerable Sariputta addressed the monks, 
saying : ‘ Monks, may it be that a monk’s winning of con- 
centration ... 1’ {as in the previous suttas). 

‘ "We would come a long way, your reverence, to learn the 
meaning of this saying from the venerable Sariputta. Well 
for us, sir, if the meaning of this saying were to occur to the 
venerable Sariputta. Hearing it from the venerable Sari- 
putta the monks would bear it in mind . . .’ {as in ^ vs. above), 
[358.] 

Ohaetbe III.— Recapitulation.^ 

§ i (23). The cowherd (f). 

[359] ‘ Monks, possessing eleven qualities a cowherd cannot 
become the man to lead about a herd and make it prosperous. 
What eleven ? 

{As ini Vii of last chapter.) 

^ There is no title to this chapter. 
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. . . A monk who lias these eleven qualities cannot become 
the man to live seeing impermanence in eye . . . ear . . . 
to live seeing 111 . . . the not-self . . . dissolution . . . 
decay . . . fading . . . stopping . . . seeing giving-up in the 
eye. He cannot become the man to live seeing (all these 
things as inherent) in the ear . . . nose . . . tongue . . . 
body . . . mind ... in objects . . . sounds . . . scents . . . 
savours . . . tangibles . . . mental states ... in eye-con- 
sciousness ... in ear-, nose- (and the rest) contacts ... in 
feeling that is born of eye-contacts, in ear- (and the rest) 
contacts ... in awareness of objects, sounds, scents, savours, 
tangibles [360] and mind-states ... in perception of objects, 
sounds and the rest ... in craving for objects, sounds (and 
the rest) ... in discursive thought about objects, sounds 
(and the rest) ... in sustained thought about objects, 
sounds (and the rest). 

Monks, possessing eleven qualities a cowherd can become 
the man to lead about a herd and make it prosperous {the 
opposite qmlities). 

In the same way a monk can become the man to live seeing 
impermanence {as before). 

§ ii (24). Lust {a). 

‘ Monks, for the Ml comprehension of lust, eleven qualities 
must be made to grow. What eleven ? 

The first, second, third and fourth musings; the heart’s 
release by amity, by compassion, sympathy and equanimity; 
the realization of the realm of infinite space, of infinite con- 
sciousness, of no-thing. These are the eleven.’ 

§iii (25). lMst{h). 

‘ Monks, for the full comprehension, understanding, utter 
destruction, abandoning, ending, decay, fading, stopping, 
giving up and renouncing of lust these (same) eleven qualities 
must be made to grow, 

[361] {The same for) Malice, delusion, wrath, ill-will, depre- 
ciation, spite, jealousy, stinginess, illusion, treachery, stubborn- 
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ness, impetuosity, pride, overbearing pride and intoxication 
of mind, these same eleven qualities should be made to grow.’ 

Thus spake the Exalted One. And the monks, delighted 
therewith, thanked the Exalted One for what he had said. 

THE BOOK OF THE ELEVENS IS ENDED. 


THE GEADUAL SAYINGS ARE ENDED. 
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193 ff., 211; method, virtues i Between thoughts, 194, 

and restraint, 47, 124, 125, 144, I 196 
■■■ ".231 ■■■■■■■' 
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Births, former, 25; further, 81; Clansmen, 87 

seven more, 82; see Dwelling Cleansing, see Purification 
Blight, 216 Cock’s Pleasaunce, 220 

Body-complex ( Jcaya-sanJcMrd), 21 , Colours, see Devices 

63; practices of, 26 ff.\ three- Co-mates, 14, 27, 136, [==fellows] 
fold, 196 ; and tangibles, 22, 225 ; Companionship with lovely, 18 

drawbacks of, 63, 82; discom- Company {parisa), 8, 24, 51; con- 

forts of, 90; parts and diseases cord in, 54, 65 
of, 75; defilement by, 176 j@f.; Compassion, of Brahma-moods, 
born of action (Jcaraja), 194; 194 

cannot be taken away by dead. Complete, 9 
194-6; mind-made {manomdya), Composure, 78 
215 ; see Individual group Compounded things, 117 

Bondage, peace from {yogaJcJche- Comprehension, full {parinnd), 46 
wia),64, 220 Conceit (mdna), 13, 109 

Bourn, 2A ff.', of persons varies, Concentration (samdef/if), 2-5; win- 
94 j^., 138; 111-, 113, 124, 178, ning of {s. patildbha), 6, 7, 227; 

191 ; one of two for cruelty, 187 ; a master’s, 12 ; {sati), 76, 140 ff. 

causes of, 195 Conditions, see States 

Brahma, pacceka (Tudu), 114; Conduct (s^to), 1, 2; leads onward, 

Sahampati, 115 3 

Brahmas, 36; Great, 41 Confident (visdrada), 8 

Brahma-world, 41, 138, 219; Consciousness, clear {ahhicetasi- 

Brahma life, the, 11, 14, 15, 18, ka), 139; spheres of, 146; wnrk 
22, 27, 61, 63, 89, 92-3, 1 13, 201, of mind as, 202 
207 ; one living and one not Contacts, fit birth, 188 
living, 94 j^.; lived aright, 108; Contentment, 139 
fellows in, 136; Brahma merit. Corpse, idea of the, 199 
54; Brahma, the Wayfarer Covetous, 66, 178 
(tcdhagata) has become, 157, Cowherd, qualities of a, 224, 228 

174; the Brahma-moods (B. Craving (lanhd), 6; to become, 80 

vihdrd), 192 ff.-, advantages of. Creatures, various, 16 
219 Crooked (saysappaniya) 186; 

Brahmin, 160-1; ceremonies of, {asamacariyd), 195 
162 ff., 171 ff.; by water, 176; Crow, qualities of a, 101 

recluses and brahmins, 36, 178 Culture, see Growth (bhdvand) 

Breathing in and out, 74 Cunda, the Great, 28, 106; the 

Brickhall at Natika, 204 smith, 176 ff. 

Buddhas, qualities of, 204 

Dark Wood, 7 

Gala, disciple, 91 Dasama, housefather, 220 ff. 

Calm (passaddha), 2-5 Dawn, as harbinger, 164 

Campa, 103, 130 Dead, piety to the, 90; offerings 

Cankers (dsavd), 8, 10, 12, 25, to {shrdddha), 180 ff. 

49, 50, 67, 90, 117, 139, 149, Death, idea of, 71; and after, 
164,220 22 (see Views); cause of bourn, 

Causal origination (pa/fccfl-iSam'Mp- 195 
pdda), l%Q Deathless, the (amata), plunge 

Ceasing without remainder, 97 into the, 72, 73; eleven doors 

Ceti, 28,106 to the, 223 

Ghmge (annathatta), 4:0ff. Debates, frequenters of (pam<ira- 

Charabteristics, with (sa-uddesa), cara), 8 

10; of the Teacher, 11; tradi- Declaring gnosis (avma), 105 
tionid (apaddna), 261 n. Decline, eee Waning 

Gbarming (pdsddika), 9, 10 Deeds, eee Action 
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Deference to others, 111 
Defilements and rites, 176 
Deliberate action has fruit, 189 
Deliverance ( vimokkha), 9 
Depreciation (maJckha), 147 
Descent (paccorohanl), of brahmins 
and Ariyans, 161,^., niff. 
Deserts, according to {yathdb- 
hatay), 197//. 

Destiny (bourn), knowledge of 
others’, 96 

Destruction (khaya), of canlcers, 
etc., 8, 10, 19, 49, 117; of re- 
birth, 108 

Details, specific (sdkara), 10, 149 
Deva-sight (dibba-cakkhu), 10, 25, 
48, 149, 218 

Devas, orders of, 14, 15, 81, 142, 
212; of delight, 41, 95,/f.; state 
of, as rebirth, 180; devas and 
manicind, 207 ; all orders recol- 
lected, 212; living on food, 216 
Devices, the ten (kasina), 31, 
41 #. 

Dhamma-preacher {dh. kathika), 8; 
-seeing, 30, 68; true {saddham- 
ma), 60, 78, 113, 202; ear of {dh. 
sota), 96 n.\ -teaching, 34, 45, 
83, 104, 106, 171-86, 195, 225; 
-grasping, 34; dh. and not-dh., 
53, 154 #., 173; dh. speech, 
159; -discipline 130, etc.; taught 
by Wayfarer, 104, 142; qualities 
of, 125; faith in, 125; in the 
self, 145; approachable all 
round, 175; ways of action, 
195; recollection of, 210; pas- 
sionate delight in, 222 
Die, cast of true {apannaka), 191-2 
Digestive power, 11 
Disadvantages {adlnava) of body, 
76 

Disaster {vyasana), 112#.; eleven, 
401 

Disciple, Ariyan learned, 40 #.; 

lay-, 172; Wayfarer’s, 105 
Discipline {vinaya). Wayfarer’s, 
60; expert in {vinaya-dhara), 8 
Discord, fomenter of, 177 
Discrimination, mindful {sati-ne- 
pakka), 19 

Disputes, settlement of, 62 
Distaste, 71; idea of, 76 
Doors to the Deathless {amata- 
dvdra), 223 


Doubt and wavering, 12, 21, 66; 
as fetter, 13, 145; about Teacher, 
dhamma, etc., 13 
Downfall, the, 25, 113, 124, 126 
191 

Dread, fivefold guilty, 124#. 
Dwellii^, former {piihbe nivdsa), 
9, 10, 25, 48. 138, 149, 218 
{vihdra), 224; see Brahma- 
moods 

Ear, and sounds, 21, 144; of 
dhamma (dh. sota), 96 n. 

Effort, endeavour, etc., 71; see 
Exertion 

Efforts, four best, 117 
Eightfold Way, Ariyan, 39, 118; 

becomes tenfold in the Tens 
Elder Devas {Akanittha), 81 
Elements, 6, 7, 206 #,; of deliver- 
ance, 39 

Ending {nirodha), 72; idea of, 76 
Endurance of discomforts, 90 
Equanimity, 23; of Brahma- 
moods, 194, 220 ff. 

Escape from 111, 129, 134 
Essence (sdra), 73; essential, 93 
Eunuch in the Order, 61 
Evil deeds, cause of, 61 
Exalted One (Bhagavd), see Way- 
farer and passim 
Examples, praiseworthy, 88 
Exertion, 13, 67 

Existence after death, 133; see 
Views 

Expert (dhara), 8 
Explanation {veyydkaraim), 34 #. ; 

of master and disciple agree, 203 
Extreme point {kopi) of ignorance, 
78; of craving, 80 
Eye, 21; see Deva-sight; faculty 
of, 144; and objects, 225 

Factor (a»ya), 10-12, 21 
Faculties (iwdnya), 24, 78, 117; 

the five, 38; mental, 225 
Fading of interest {virdga), 2-7, 
72, 146, 152 
Failure (OT>ddAa%M), 149 
Faith, release by, 18; faithful, 50; 

(saMha), 216; nutriment of, 80/. 
False witness, 177 
Family, birth in a (kolunkola), 81, 
82 . ■■ ' ■ ■ ■ ■■ 
Faring on, 24 
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Fee, teacher’s, 223 
Fetters, ten, 13; three, 99; five, 
221 , 

Field of merit, 17 
Figure of sjacech, 131 
Fire-worship, 162 
Flowers, 17, 43 

Food, beings exist by, 35; as re- 
pulsive, 71 

Fools and wise, 198; fool betrayed 
by deeds, 225 

Forest-dweller (Ctrannaha), 8, 76, 
140 

Form and formless {rupdrupa), 9; 

lust of, 13; objective form, 222 
Former dwelling (birth), see Dwell- 
ing 

Forthgoer (pabhajita), conditions 
of the, 62, 73, 142 jgr., 216 
Foul, idea of the, 71, 199 
Freedom from remorse {avip- 
patisdra), 1-5 

Friendship with lovely, 18 
Fruits to be looked for, 73 

GaggarS, 103, 130 
Ganges, 17 

Gifts, refusal of, 143; to dead 
kinsmen, ISOff. 

Girimananda, monk healed of 
sickness, 74 
Girls, guarded, 177 
Gnosis (anM), 105, 108 
Goal {nitihay), the Teacher as, 81 ; 
winners of, 81 

Good, making {drddhand), 149 
Gosinga Wood, 91 
Gradually {anupuhbena), 3 
Grasping-heaps {updddna-Tclchan- 
dhd), 13 
Great Grove, 91 
Great Questions, the, 37 
Group, individual {sahhdya), 13, 
99, 100, 101 

Grow, making to (bhdvand), 161, 
193,195 

Growth {vudddii), 13, 67, 85, 117; 
making \hhdvand), 154; ten, 
93; in dhamma-diseipline, 108; 
incapable of (abhahba), 147 

Habit and ritual (s^7«5&afo), 13, 99 
Halting midway, 106, 110 
Happiness (suJchay), 2-5 
Happy {suhhl), 3 


Harmony in the Order, 63; general, 
179 

Heart; release of {ceto-vimutti), 
9, 10, 21, 23, etc. ; habit of 
(citta-pariyaya), 66; by amity 
leads to non-return, 193; bond- 
ages of {ceto-Jchild), 13; confined 
and boundless, 193 
Heirs and kinsmen to deeds, 
beings as, 188 
Helps {dhdrti), 93 
Higher, wisdom {adhipahhd), 68; 

thought {adhisahcetaniha), 221 ff. 
Hindrances {mmrana), five, ISff., 
134, 145 

Home life, oppressive, 142 
House of Peaked Hoof, 91 
Hunters go to purgatory, 187 

Ideas {sannd), 71; three, 148; 
ten, 199 

Ignorance, 13; extreme point of, 
78 ff.', nutriment of, leads the 
way, 161 

111 {duhTcha), 19; end of, 36, 33 ff.', 
impermanence as, 72; cause 
and destruction of, 126, 129; 
clinging and resort to, 129 
Ill-bourn, see Bourn 
Ill-luck, 115 

Illwill (dosa), see Malevolence 
Immoral (dussila), 4 
Impermanence (anicca), idea of, 
71, 74#., 199; as III, 129 
Impurity, in spite of rites, 178 
Incomplete (aparipura), 8 
Individual-group {sahkdya), 13, 99; 
(view of), 101 

Insight {parmd), wisdom, 8; a 
master’s, 12; release by, 17, 21 
149; won here, 194; Ariyan, 
penetrating, 19, 124; of dham- 
ma, 68; weakening of, 134 
Intentional {sancetaniya), 191 ff. 
Introspective, 68 
Isidatta, 95 

Janussoni, brahmin, 161//., 171#. 
Jeta Grove, 1, 33, 63, 74, 86, 87, 
94, 118 

Judas-tree Grove, 83 
Jungle (in metaph. ), 107 
Joy (p«m«tjya), 2-5 

Kacchana the Great, 31, 173 
Kahapa^a (coin), 59 
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Kajangalji and nun at, 37, 40 
Kakkata, disciple, 91 
Kalaka, monk, 110 
Kali, lay-folknver, 3 1 //'. 

Kalimblia, dis(3iple, 91 
Kammasadliamma, town, 21 
Kapilavattliu, 59, 209 
Karma, ripeness of, 75 
Kassapa the Great, 308 
Kiisi, 40 

Katissaha, disciple, 91 
Killing, 124 

Knowing-and-seeing {nmjM-cUis- 
Sana), 2-5; a master’s, 12 
Knowledge, real, 26; threefold 
{tisso vijjd), 148; release by, 80; 
leads onward, 151 
Kokalikan, monlc, 113j^. 
Kokanuda, Wanderer, 135 ff. 
Kosalan; raja Pasenadi, 40, 
cartload, 116; Kosalans, 83 
Kumuda Purgatory, 116 
Kuraraghara, 31 
Kurus, 41 
Kusinara, 65 

Learned (bahussuta), 8, etc. 
Liberality, of Ariyan disciple, 212, 
216 

Licehavites, 61, 91 

Life, measure of, in purgatory, 116; 

future, 124; see Views 
Limbs, of wisdom, 39, 79, 117, 
134, 148; of stream-winning, 
144 

Lion, characteristics of, 23; as 
name of Wayfarer, 23; roar of, 
23 

Liquor, fermented, 125 
Living, Ariyan, 21; way of, 209 
Lodging, solitary {panta-send- 
sana), 8, 47 ; of the Teacher, 47 ; 
perfect, 10, 11 

Longing {scUihesana), 21; (iccM), 
28,111 

Lore {sutay), 67, 68 
Lotus Pond, 103, 130 
Lovely {kalydna), 18; deeds, causes 
of, 61; friends, 215, 217 
Lust, malice, delusion, 174; com- 
prehension and ending of, 199 

Magadhese, 82 

Mango grove of Cunda, 175 

Mahali, Licchavite, 61 
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Mahanama, Sakyan, 209//., 213//. 
Mahi, river, 17 
Maiden’s Questions, the, 32 
Male man (purisa-puggala), 95 ,//. 
Malevolence (ill-will), 12; as fetter, 
13, 21, 66, 178 

Man, very {sappurisa), 79, 101 
Maras, 34 

Mark (nimitta), 92; of cattle, 224 
Master, adept (asekha), virtues 
of, 12; aee Adept 
Mastery, stations of, 42 
Material {rupa), 42 
Measuring (mindti), 96, 98 
Memory, good, 19 
Merit, field of, 37 
Method {ndya), Ariyan, 124, 126, 
133 

Midway released {anfard parinib- 
hdyl), 81, 82 

Migasala, woman disciple, 94 J'. 
Mind, concentrated, 3-6; obstruc- 
tions of, 13; faults of, 29; factors 
of, 77; distracted, 108; -stuff 
as food, 41; work of {manasi- 
kcira), 78, 202 ff.; knowledge 
of others’, 138; defilement of, 
threefold, 178; conduct of, 
threefold, 196 

Mindfulness (sati), 22; arisings of 
38, 79, 134; neglect of, 78; 
of self, 216; ^ee Limbs of 
wisdom, 148 
Mpggallana, 105, 113 
Monks, elder {thera), 11; middle 
and novice, 20; qualities of, 
139; disputatious, 110; various 
sorts of, 30; boastful, 160 j/.; 
novice, 63; failings of, 104, 110; 
of muddled wits, 98; believing 
(sosddlia), monk, 216 
More-power {iddhi), 137 
Musing (jhana): four, 8, 25, 48, 
144 /T., 220 ff.; noise disturbs, 
92; attainment of, 106 j/.; of 
trained and untrained, 206 

Nalakapana, town, 83, 86 
Naiakagamaka, village, 82 
Kandiya, Sakyan, 214 
Katika, 204 

Nature, according to (dhammatd), 3 
Nibbana, 7, 76; without grasping 
{anupdda), 46; as goaL 73 
Nihilist {venayiha), 131 
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Nikata, disciple, 91 
IsTobleman {khaitiya) as best of 
men, 208 

ISTorthern Knrus, 41 
ISTose and scents, 22, 225 
ISTotliingness, sijhere of, 140; see 
Spheres 

Nutriment (dhara), 78 ff. 

Object {attha), 1-4, 148; of sight 
{rupa), 21, 226 

Objective forms, Inst for, 9, 13 
Obligation {patimokJeha), 18 ff., 
60 88; twofold, knowledge of, 

61#,139 

Obstacles {paripantha), 93 
Obstructions, mental (ceto-kkild), 
13; see Hindrances 
Ocean, 17, 41 
Ofience {dpatti), 55 
OSerings to dead, 180 jgf. 
One-seeder (eka-Ujl), 81, 82 
Order of monks, 50 ff.; dwelling 
in profitable, 146; harmony and 
schism in, 53 ff.; recollected, 
211; sires and leaders of, 224, 
226 

Ordinances, 63 
Ordination, 51 
Ospreys’ Haunt, 31 
Outcast [vevanniya), 148 
Outsider {bdhira), 46 

Pacceka Buddha, 17 
Paduma Purgatory, 116 
Particulariser (vibkajja-vada), 101 
Pataliputta, 217, 224 
Pava, 175 

Peacocks’ Feeding-ground, 207 
Peace of self, 69; from bondage 
{yoga-khhema), 54, 220 
Perception, 6, 7 ; fourfold, 44 
Perseverance, 13 

Person {puggala) ; ten, 96 ff.; 
measure of a, 97; various, 170, 
185 

Physic for diseases, 163 
Pleasure, condiicive to, 150 
Powers, of the Wayfarer {Tathd- 
gata), 24 ff.; five, ten, 117-8; 
psychic, basis of, 117 
Practices to be followed, 2, 5 ff.; 
right, 80; not-dhamma and 
crooked {dh. cariydsamacariyd), 
195//. 


Prating, 29, 30 
Precepts, 18, 91 
Pretences to qualities, 29 
Profit, carnal {dmisa), 177; of 
offerings to dead, 180 ff.; (fmi- 
saysa), 1-4; of Bx*ahma-mooda, 
219 

Progress, pleasant and painful, 44 
Property, various sorts of, 94 
Punniya, monk, 104 
Purana, 94 ff. 

Purgatory, 64, 191; names of 
various, 116; for wrong-doers, 
178 

Purge, 153 

Purification by water, 176; of 
brahmins useless, 178 
Purposely {sankhdya), 22 

Qualities {dimmmd), 9; lack of, 99; 
good and bad, 19, 28, 109; ten 
to forty lead to purgatory or 
heaven, 197 ff. 

Quarrels, in the Order, 65; fo- 
menter of, 177 
Quarter {disa), 194 
Question (panha), the ten, 34 ff.; 
on dhamma, 226; the Great, 37 

Radiance of heavenly bodies, 17 
Radiant Ones, 41 
Range of devices (Icasina), 31 
Raja and harem, 51 ff '. 

Rajagaha, 136, 207 
Rapture (plti), 2-5 
Real, the (santap), 6, 26, 76, 203 
Reality, in (yathahhutm)), 2-6 
Rebirth, as woe, 82; among ani- 
mals and humans, 182 ff.; in 
wealthy family, 188; sponta- 
neous (qpu^dfo'Aa), 222 
Recluses and brahmins, 32, 35, 
45; who have achieved, 178: 
gifts to, 182 

Reduced-timer (upahacm), 81, 82 
Rejection (patinissagga), 6 
Release (vimulti), 2-5, 8, 10, 17, 
26, 49, 96, 139; master’s, 12; 
temporary (sdmCiyika), 90, 97 ; 
three ideas of, 148; by Brahma- 
moods, 193; profit of, 219; 
definite (uauwxuya), 215 
Remorse, freedom from (avip- 
patkdra), 2-5 
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Repulsiveness, idea of, 71 
Resort, refuge {saranay), 72, 163 
Responsibility, of beings, 187 jf. 
Returner to birth, non-, 124 
Reverse {viparindma), 40 ff. 
Revulsion, 40 ff.-, idea of, 76; 
downright, 162 ; -and-fading 
{nibUdd-mriga), 2-6, 

Ripening, ICjS, 171 ' • 

Rise-and-fall {udayahhaya), 19, 65 
Robes: -making, 209, 213; gifts 
of, 224 

Rooted in, 72 
Rose-apple Land, 41 
Royal court, 57; drawbacks of 
visiting, 59 

Rulers, Mighty and Great, 41 

Sabbath (uposailia ) : proSi of keep- 
ingthe, 60,83; of brahmins, 161j^. 
Sage, inarked by deeds, 225 
Sahajati, 28, 106 
Sahampati, Brahma, 115 
Sakyans, 59, 209; Sakyan’s sons, 
135 

Samandakani, Wanderer, 82 
Saudha (? Saddha), monic, 204 
Sangarava, brahmin, 160 
Sarabhu, river, 17 

7, 70, 82 //., 113 /A 
203, 228 

1, 7, 33, 34, 46, 63, 66, 
74, 86, 89, 94, 119; householders 
of, 127, 214 
Savours, 22 

Sayings, versed in the {dgatdgama), 
11,67 

Scents, various, 17 
Schism (bJmda), in the Order, 64 
Seeds, sesamuin, 116; various, 160 
Seemly (aMm), 167, 184#. 

Self {attd): not-s. idea of, 74; 
spheres in the, 36; not that, 129; 
dhamraa in, 145; inner {ajjJiat- 
ta), 145, 215 
Sense-reaction, 146 
Sense-pleasures, enjoycrs ofiMma- 
bhojin), 119; -faculties, 141 
Sensual desires, 13, 174, 183 
Sentence, passing of {ubbdUka), 51 
Seriousness (ffl^pamdeia), 16 
Shore, hither and further, 160, 172 
Sickness, allayed, 74 
Silence of Order, 83; of Wan- 
derers, 129 


Similes : tree and branches, 6 ; 
sparks of fire, 7 ; phases of moon, 
15, 16, 84-6; elephant’s foot 
16; roof -peak, 16; roof-scents, 
17; petty princes, 17; moon’s 
radiance, 17; sxmshine, 17; 
great rivers, 17 ; palm-tree 
stump, 23; colours and flowers, 
Benares muslin, star of healing, 
43; mirror and bowl of water, 
66, 68; turban ablaze, 67, 68; 
rain on mountains, 79; digging 
for treasure, 108; colt and 
thoroughbred. 111, 112, 205; 
speech as hatchet, 114, 116; 
Kosalan cartload, 116; border- 
town and gate, 134; pool of 
water and elephant, 140; boy- 
child and games, 141; seed 
sown in soil, 150; man searching 
for timber, 157, 173; raising 
fallen, showing light, etc., 163; 
casting of true die, 191, 192; 
pot upset, 216; fire in jungle, 
216; man searching for door 
to treasme-trove, 223; house 
ablaze, 223; the cowherd, 224#. 
Sin, of killing, stealing, etc., 176 
Sineru, Mt., 41 

Sixteenth part (solasl), 171; see 
Appendix 

Skeleton, idea of the, 72, 199 
Skilled (kmala), 67, 68 
Slander, 177 

Sloth-and-torpor, 12, 21, 66, 84 
Sluggish, 66 

Sogandhika Purgatory, 116 
Son by adoption (gotrabhu), 18 
Soul(#va), 133 
Space, 146 

Speech, 18, 57; practice of, 27, 
196; ready, 68; as hatohet, 114; 
deMement by, 176 #.; bitter, 
171, 174, 177; dhamma-, 169 
Sphere (ayatona), 6, 7; in self, 36; 
of contact, 46; higher, 107 of 
consciousness, 146, 222 
Squirrels’ JFeeding-ground, 108 
Standing still G/wii), 67 
State, visible (dittha-dJiamma), 8, 
10, 25, 37, 38, 48, 139, 163, 194; 
good and bad, 13, 67; good, 
faith in, 86; three states, 99; of 
release, 220; of warding, 18# ; 
mental {ciUa-tthdna), 159, 226 


Sariputta, 
117#., 
Savatthi, . 
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Statement (iiddesa), 34 ff. \ 

Stations, of consciousness {vin- | 
ndna-tthiti), 36; of mastery ' 
{obJdbMyatana), 42 
Stopping, ending {nirodJm), 7 
Straight, straightforward, 188 
Stream, up- {uddhaysota), 81; 
-winner by faith, 81; four 
limbs of, 124 
Striver {yattdka), 67 
Striving, 13 
Subhuti, monk, 216 jjf. 

Substrate, base {upadhi), 6 
Summaries {mdtika), 11, 226 
Summit {agga), 3 
Sunrise and dawn, 164 
Suspension of obligation {pdU- 
mo]chha-tpiapct,na),50 ; tenfold, 51 
Sustenance, support, food {dhdra), 
36 

Sympathy, of Brahma-moods, 194 
System, thousandfold world-, 41 

Taints, 145 

Talk, subjects of, 47, 48, 63 ff., 
.86//- 

Tapoda, pool, 135 
Taste, 22, 226 

Teacher (satthd), 13; as goal 
{nitfliuy), 81; {dmriya), fee of, 
223 

Teachings, 18; lovely, 61, 109; 
see Bhamma 

Testifying to truth {kmja-sahkhl), 
17 

Things (dhamma) compounded, 
76, 117 

Thorn (salla), 90 

Thoroughbred, steed and man, 205 
Thought : purposeful {yaniso), 3, 
4, 129; sensual, 22, 76, 225; 
tendencies of, 117; higher (abhi- 
sancetayita), 221 jf,-, unclouded 
{andvila), 21; directed and sus- 
tained, 146; calming of, 145; 
defilement by, 176; mortal man 
a between-thoughts, 194, 195 
Thorough {yoniso), 78 
Thrill {piti-vega), 210 
Tongue: and savours, 22, 225; 

weapons of, 63 
Topmost {agga), 41 
Traditional {apadilmt), marks, 
2m ff. 

Training {sikhhdpaday), 50 ff.; 148 


I Tranquil (passaddha), 21 
I Transgressor, 61 
' Tudu, pacceka-Brahma, 114j(f. 

; Tutelage, 62 

Unclothed (Jains), 101 
Unity, things conducive to, 65 
Unwavering, 81 
Upacala, disciple, 91 
Upali, 60-64, 140//. 

Uppalafca Purgatory, 116 
Up-streamer {uddhay-sota), 81 
Uttiya, Wanderer, 133 

Vajjiyamahita, housefather, 130 

ff- 

Very man (sappurisa), 79, 101 
Vesali, 91, 219 
Videhas, Eastern, 41 
View, right, 81; winner of, 18; 
various, 22; of Wanderers, 127, 
136; dependence and imperma- 
nence of, 129; holders of other 
[anwttiUhiyd), confounding of, 
159j/.; wrong, 178; resort to, 136 
Virtue {slid), 3-6; Ariyan perfect, 
211 

Virtuous, 8 

Visible state {see State), goal 
won in, 81 

Wanderers, 33 ff., 72, 83, 87, 
127 ff., 136 ff., 138 ff.; Park 
of, 407 

Waning {pariMni), 13, 67, 70, 
84, 96 

Warder and warderless {ndtM- 
ndtka), 18 

Washing {dhovana), 152 ;see Wiping 
Waste, the {apdya), 34, 124, 191 
Waxing, see Growtlx 
Way and not- way, 32; Ai’iyan 
eightfold, 39, 118, 184 ff. 
Wayfarer {Tathdgata), 16, 35; 
powers of the, 23; (ordinary 
being), 22, 133; discipline of 
the, 60, 63; appearance in the 
world of, 99; detachment of, 
103; teaching of, 104; disciples 
of, 107; knows and sees, is 
knowledge, dhamma a, ml lias 
become Brahma, etc,, 157, 
174; recollected, 209, 213 
Ways of action, ten, 37, 40 
Weal, 32; and woe, 83; of birth, 82 
Wealth, search for, 119//. 
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Wellfarer^/SMj/ato), 116, 142, 216 
Will-terms, 67, 150 
Wiping, wiping out (dhovana), 148, 
149, 162; {vymiii-bhdva), 299 
Wisdom, limbs of, 39, 79, 134; 

weakening of, 145; v. insight 
Wishes, various, 89 
Woman and her wit, 95jgf. 
Womenfolk and lay - followers 
186 

Wood of Offerings, 66 
World {loka ) ; awareness of, 6, 7; 
this and higher, 13_, 178; evo- 
lution and devolution of, 41, : 
138; as it is, 24; -system, i 
thousandfold, 41; matters of I 


the {hka-dhamma), 36; distaste 
for, 71; views about, 128, 133, 
136; will the whole escape ? 133; 
hankering for the, 145 
Worry-and-flurry, 12, 21 
Worshipful, 17, 47 ; monks, 137 
Worthy of worship, etc., 17 
Wrathful, 66 

Wrong handling {fammdsa), 13, 

100, 102 

Wrong view, etc., 149, 155 jf., 178 
Wrong path {humnuigga), 149 
Wrongness {micchatta), 149 

Yama-world, 41 
Yamuna, river, 17 


II.— SOME PALI WOEDS IN THE NOTES 


Akanittha, 81 
Ajjhopaiina, 120 
Andaka, 177 
Attha-yeda, 210, 226 
A^ikarapika, 110 
Adhivutti, 26 
Apaniiaka, 60, 191 
ApaMattika, 131 
Abhibhayatana, 42 
Ambhaka (? ammaka), 96 
Avadhana, 86 
Asekha, 154 
Idha-panna, 194 
Irina, 105 
Upanihatuij, 29 
Upavasa, 27 
Oravita, 101 
KattM,106 
Karaja-kaya, 194 
Kasinayatana, 31 
Krdanusari, 17 
JCim-atthiyay, 1 
Kukkutarama, 220 
Kumdra-panhdy 33 
Kevali, 12 
Kolankola, 81 
Giiyha-manta, 68 
Gotrabhu, 18 
Gosinga, 91 
Carapuraya, 91 
Citta-tthana, 169 
Cittantara, 194 
Ceto-khila, 13 


Jhayati, 205 

Tathagata, 128 
Tiracchana-katha, 87 

Dhamma-sota, 96, 212 

Nidhi-mukha, 223 
Nissaya, 62 
No c’assaij, etc., 46 

Padhana-kkhama, 11 
Pamana-katag kammag, 193 
Patimokkha, 50 
Pubba,payanaana, 135 

Makkha,200 
Mano-bhavaniya, 38, 127 

Yattaka, 67 

Yathabhatag nikkhitto, 185 
Lohita-pitta, 75 

Vijina, 105 
Visuka-dassanag, 92 
Venayika, 131 
Vela, 162 
Sagsappaniya, 186 
Saddhamma, 78, 113 
Saparikkamana, 175 
Saparidan^a, 177 
Sappurisa, 79, 101 
Sabba-samukkagsika, 134 
SamSyika, 96 

Saraniya dhamma, 64 
Hat?upahisa, 4 
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III.— APPENDIX ON solas! 

The phrase kalay n^agghati solasiy, ‘ is not worth one sixteenth part 
of,’ at p. 171, occurs fairly often in the Pali Tipitakas — e.g., at S. iii, 156 ; 
V, 44, 343; Dhp., 10 1 IL 19 ; A. iv, 252 and elsewhere. Why was this 
particular fraction used to expi’ess a minute value ? It is common in 
Skt. works {sho(^cl), early and late [the lihte Jdtakamala, xli, has ‘ the 
16 parts (phases) of the moon], and it became a conventional number, 
perhaps owing to the Sankhyan system of subdividing. I have foimd 
a number of passages which I give here, (a) to show a similar use, and 
(&) the ideas from which this use probably arose. 

(а) Mahdbh. MoJcsh. Dh., § 276, 6. ‘ Happiness here and in heaven 
equals not even one sixteenth of the happiness of the utter vanishing 
of desire.’ 

Ih., Sabha P. 41. ' Worship, gifts, study, all equal not in merit one 
sixteenth part of that won by having a son.’ 

Ib., Vana P. 91. ‘ In battle Kama equals not even one sixteenth of 

Pritha’s son.’ 

Ib,, V.P. 189. ‘ Then the life of men will be reckoned as of sixteen 
years.’ 

(б) The Vedanta reckoning of the psychic organs is sixteenfold. 
Of., Shatap. Br. x, 4, 11, 17. 

Br.Amn.Up.Brdh.i,l4:. ‘ That Prajapati in his likeness to the year 
is of sixteen parts {Mid), His nights fifteen parts ; his fixed part is the 
sixteenth. Entering with this sixteenth part all that is endowed with 
life, he is next day born in the morning.’ 

Ib., ch. iii, Brdh. ii. ‘ There are eight fetters and eight auxiliaries. 
(The sense-organs and their functions.) 

8mi. Up. i, 4. ‘ Him we consider as a wheel {see below), with one oir- 

oumference of sixteen parts.’ (The eleven organs and the five gross 
elements.) 

Ib., V, 14. ‘ He who is the cause of the origin of the sixteen parts. ’ 

GhTiandog. Up. vi, vii. ‘ Man, my child, is sixteen-fold ... of thy 
sixteen parts only one now remains ... when the last remnant of 
thy sixteen parts is invigorated by food, thou canst understand the 
Vedas.’ 

Prama Up. 6. ‘ Let man know the spirit who ought to be known, in 

whom the (sixteen) parts abide, as the spokes in the nave (of the wheel).’ 

Mahdbh. Molcshadh. P., § 184, 35. ‘ These (attributes) are the sixteen 
different kinds of form which constitute the property of light or vision.’ 
Ib., § 199. ‘ The sixteen attributes ’ (the five breaths, the ten senses 

and mind). 

Ib., 232, 12. ‘ The same total (of those limbs), invested with form 
and having sixteen constituent parts, becomes what is called body.’ 

Ib., 241, 17. ‘He takes rebirth with a body of eleven elements . . . 
with subtle form making a total of sixteen.’ 

Ib., 305, 8. ‘ That body of sixteen parts called the unmanifest.’ 

J6., 311, 15. ‘Those knowing regard mind cas the sixteenth.’ 

16., 321, 108. ‘ The sixteenth principle is amdya.’ 

Ib., Asvamedha P. {Anugltd 36, 34). ‘ By action a creature is born 
with a body and made up of the sixteen.’ 

Of. also Manu ix, 124. ‘ Pifteen cows and a bull.’ 

It seems then that of these sixteen parts one is chief, the others 
negligible. 
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